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EDITOR’S NOTE 


It is indeed my honour to place before you the Ninth issue of the Samskrta- 
Bharati, the journal of the Department of Sanskrit, University of Calcutta. This 
issue of the journal has been brought out after a somewhat longer intermission 
of five years. 


The oriental study, especially those related to the ancient period, will no 
way be possible without the study of the texts written in Sanskrit, Pali and 
Prakrit. The treatise and literature written in these languages help to know 
the ancient India with its language, philosophy, literary style, art, science, 
architecture and social history and heritage. This issue is a humble effort to 
contribute a few lines in this study. 


The present issue of the journal contains mostly the papers and articles 
of the faculty members and the Research scholars of the Department. The 
Department organized one national seminar on the Policy of Management as 
reflected in Kautilya’s Arthashastra in 2009. The papers presented by some 
erudite scholars in that seminar has also been included in this issue. Their 
analytical study has no doubt enriched the journal to a great extent. 


The present issue contains the articles written in Sanskrit, English and 
Hindi. The observations expressed in the papers absolutely belong to the 
individual contributors. I do believe that they will certainly help the readers to 
explore some new aspects of Sanskritic Studies. 


] express my sincere gratitude to all the contributors and my colleagues 
of the University Press who have helped me to bring out the journal. 


Didhiti Biswas 
Editor 


अथर्ववेदस्थभैषज्यविज्ञानविमर्शः 
रवीन्द्रनाथभद्राचार्यः * 


आथर्वणमृषिं नत्वा ब्रह्मज्ञं ब्रह्मरूपिणम्‌ | 
रवीन्द्रनाथनाम्ना तु किमपि लिख्यते मया।। 
भैषज्यपदं भैषजशब्दात्‌ स्वार्थे ष्यञ्‌ प्रत्यये कृते सति निष्पद्यते। ' भैषज्यं भैषज्यं 
चायुर्दरव्यमगदमौषधम्‌' इति वैद्यकरत्नमालोक्या ज्ञायते यद्‌ भैषज्यं भेषजमित्युमयं 
पर्यायवाचकम्‌। भैषजपदस्य व्युत्पत्तिः द्विविधा भवितुमर्हति। भिषजो वैद्यस्तस्येदमित्यर्थं 
अण्प्रत्ययेन प्रथमा व्युत्पत्तिः। अनया व्युत्पत्या ज्ञायते यद्‌ वैद्यसम्बद्धाः क्रियाः पदार्थाश्च 
भैषज्यं भैषजं चैत्यभिधीयन्ते। द्वितीया व्युत्पत्तिः भेषो रोगस्तं जयतीति। रोगस्याभिवोपायः 
भैषजमित्यस्यार्थः | अत्र प्रसङ्गतः मिषकूशब्दोऽपि विचारयितुं युज्यते। विभेति रोगो यस्मादिति 
भिषगित्येवं व्युत्पत्तिः । भीधातोः^ षुक्‌ प्रत्यये wea च कृते भिषक्‌पदं निष्पद्यते। एवं विवेचनेन 
भेषज्यभेषजपदाभ्यां मिषकूपदेन च जीवनजातस्य रोगशमनोपायस्तत्कर्ता च विवक्षिताविति 
स्फुटीभवति। 
अथर्ववेदे भैषज्यविज्ञानं प्रभूतमुपलभ्यते मूलरूपेण। इदमेवाभिप्रत्यायुर्वेदस्य प्राचीनाः 
संहिताकृतः स्वस्याथर्ववेदिकतां प्राकाशयन्‌?। तथा हि चरकोक्तिः। 
तत्र चेत्‌ प्रष्टारः स्युश्चतुर्णामृकूसामयजुरथर्ववेदानां कं वेदमुपदिशन्त्यायुर्वेदविदः। 
तत्र भिषजा पृष्टेनैवं चतुर्णामृकसामयजुरथर्ववेदानामात्मनोऽथर्ववेदे मुक्तिरादेश्या। इति? 
भैषज्यविज्ञानं सर्वप्रथममथर्ववेद एव प्रभूततयोपदिष्टम्‌। अत एवाथर्ववेदः भिषग्वेद genu 
संज्ञां धारयति। अथर्ववेदे एव, 
यज्ञं ब्रूमो यजमानमूचः सामानि भेषजा। 
यजूंषि होत्रा ब्रूमस्ते नो मुञ्चन्त्वं हसः 1! 


इत्यस्मिन्‌ मन्त्रे भिषग्वेदत्वेन व्यपदिष्टोऽथर्ववेदः। अधथर्वाङ्गिरसां वेद इत्यस्ति 
अथर्ववेदस्यापरं नामधेयम्‌। इयमपि संज्ञाधर्ववेदस्थं भैषज्यविज्ञानमेव सङ्केतयति। अथर्वशब्दः 
हिंसार्थकात्‌ थुवौधातौ" निष्पद्यते। यस्यां भैषज्यप्रक्रियायां कापि हिंसा न सम्भाव्यते 
साथर्वपदवाच्या। रोगिणः अंक्षेषु सप्तधातुमयो यो रसः प्रवाहितो भवति तमधिकृत्य क्रियमाणा 
भैषजप्रक्रिया चाङ्गिरसी। अयं भावः, यदथर्वपदवाच्यायां भैषज्यप्रक्रियायां रूग्णस्य वपुषः 
साहाय्येन न कोऽप्युपचारो विधीयते, अपि तु मन्त्राणां तपसश्च शक्त्या रोगो निवार्यते। 
अतश्चास्यामथर्वप्रक्रियायां रुग्णो वपुषि प्रतिकुलप्रभावद्वारा (Reaction) न कापि हिंसा (हानिः) 
संभवति। अपरायामाङ्गिरस्यां भैषज्यप्रक्रियायां तु रुग्णस्य शरीरसम्बद्धा एव उपचाराः भवन्ति। 


+प्राध्यापकः (Reader) कलिकाताविश्वविद्यालयीयसंस्कृतविभागः 
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उभे अपि चिकित्सापद्धती अथर्ववेदे समाविष्टे स्तः इति कृत्वास्याथर्वाङ्गिरसाँ वेद इति व्यपदेशः 
सार्थकः | पञ्चविंशब्राह्मणे अथर्वभैषज्यप्रक्रिया दैवौषधवल्लाम-कारिणीति समुक्तम्‌। तथा हि-- 
भेषजं वै देवानामाथर्वणों भेषज्यायैऽरिष्टायै, इति E 

अथर्ववेदे प्रतिपादितस्य भैषज्यविज्ञानस्य पूर्ण विस्तृतं च विवरणं कौशिकगृह्यसूत्रेऽस्माभिः 
wad! आथर्वणिकेऽस्मिन्‌ गृह्यसूत्रे चतुर्दशाध्यायात्मके भैषज्यविज्ञानमेकस्मिन्नध्याये 
पृथगेबोपदिष्टम्‌। 

कौशिकगृहयसूत्रे सुत्रकारेण भैषज्यलक्षणमुक्तम्‌-लिग्युपतापो भैषज्यमिति°। रोगो हि 
लिङ्गी लिङ्गेन ज्ञायमानत्वात्‌। रोगस्य लिङ्गं रोगस्त्रनितशारीरविकाराः ज्वरभ्रमिव्यथादयः | तस्य 
मन्त्रविदक्ष्यमाणोपचरैः उप = समीपे सङ्गत्य तापः विनाशनं भैषज्यमित्युच्यते। रोगास्ते द्विविधाः, 
आहारनिपित्ताः पूर्वजन्मैतज्जन्म-पापनिमित्ताश्च। यद्याप्युमयोरेव लिङ्गान्येकविधान्येव दूश्यन्ते, 
तथापि यदा आहारादिविकृतिजन्यत्वं नानुभूयते, आहारादिरोगविनाशकायुर्वेदौष-धानामुपकारित्वं 
वा न भवति तदा तस्य रोगस्य पूर्वैहिकान्यतरजन्म-कृतपापजनितत्वमनुमीयते एवंविधे हि 
रोगजाते कौशिकेन भैषज्यकर्माध्याय उपदिष्टः। यत्र च पिशाचगन्धर्वादिग्रहणेन 
पर्वेहिकान्यतरजन्मपापजन्यव्याधिरपि नानुमातुं शक्यते, तत्रापि बचनप्रोक्तलक्षणैः व्याध्युपशमः 
भैषज्यकर्मभिः कर्तव्यः। पापजनितरोगाः आधर्वणिकभेषज्येन आहारादिजनितरोगाश्च 
आङ्गेरसभैषज्येन पराभवन्तीति स्वामिमतं कौशिकसूत्रकारः, वचनादन्यदिति सूत्रेण“ सङ्केतयति। 

आयुर्वेदशस्त्रस्य प्राचीनाचार्या अपि आथर्वणिकममुं सिद्धान्तं प्रायशः यथावदेव 
अङ्गयकुर्वन्‌। एतदर्थ चरकसंहितायाः अधस्तनोंऽशः ध्यातव्यः | 

तद्‌ द्विविधं व्यपाश्रयभेदाद्‌, दैवव्यवाश्रयं युक्तिव्यपाश्रयं च। तत्र दैवव्यपाश्रयं 
मन्त्रौषधिमनिलमङ्गल्युपहारहोमनियमप्रायश्चित्तोपवासस्वस्त्ययनप्रणिपातगमनादि युक्तिव्यापाश्रयं 
संशोधनोपशमने चेष्टाश्च दृष्टाफलाः। इति। 
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अथर्ववेदस्थभैषज्यविज्ञानयिमर्शः 
आथर्वणिकौषधिप्रक्रियाः 


अथर्वसंहिताया एकादशे काण्डे चतुर्थसुक्ते मन्त्रितम्‌, 
आथर्वणीराङ्गिरसीदैवीमनुष्यजा उत। 
ओषधयः प्र जायन्ते यदा त्वं प्राण जिन्वसि।। 

एतेन दिगियं प्राप्यते यदथर्ववेदानुसारं भैषज्यार्थं विभिन्नाः ओषधयः प्रयुक्ता भवन्ति। 
ताः प्रयोगदिशा मुख्यतया चतुर्धा विभाजयितुं शक्यन्ते, आथर्वणी, आङ्गिरसी, दैवी, मनुष्यजा 
चेति। सायणादयो भाष्यकृतः सामान्यरूपेणैव मन्त्रममुमर्थापयन्ति। तथा हि-अथर्वणा ऋषिणा 
दृष्टा ओषधयः आधर्वणीति पदेन, अङ्गिरसा प्रवर्तिता ओषधयः आजङ्गिरसीति पदेन, देवैः 
सृष्टा ओषधयः दैवीति पदेन, मनुष्यैश्चोत्पादिता ओषधयः मनुष्यजेति पदेन मन्त्रेऽस्मिन्नुक्त्वा 
इति तेऽभिप्रयन्ति। परमत्र मन्त्रे विशिष्टेन भावेन भवितव्यमिति वयं मन्त्रामहे। तता चास्माकं 
विमर्श: 

अथर्ववेदोक्तस्य मन्त्रादेः प्रयोगद्वारा रोगं शमयितुं समर्था ओषधिप्रक्रियाः आथर्वण्यः | 
एतासु रुग्णस्य शरीरसंयोगो नापेक्षितः। आङ्गिरस्य ओषधिप्रक्रियाः व्याधितस्य शरीरावयवेषु 
प्रवहमानेन सप्तधातुमयेन रसेन संयुक्ताः सत्यः व्याधिं नाशयन्ति। व्याधिशरीरस्याभ्यन्तरबाहुसं 
योगेनैव एतासां प्रयोगो भवितुमर्हति। याश्चौषधिप्रक्रियाः रोगेण प्रत्यक्षमसम्बद्धा अपि 
रोगकारणभूतस्य दैवस्य दूरदृष्टस्य वा निवारणायोपयुज्यन्ते ता दैव्यः। एवंविधाः प्रक्रियाः 
अथर्ववेदे शान्तिकपौष्टिककर्मप्रयोगरूपेणोपवर्णिताः। शान्तिकपौष्टिकविधानप्रयोगेण व्याधितस्य 
दुरदृष्टं पापं वा निराक्रियते। एवं हि रोगमुक्तावस्थाः साहाय्यम्‌। दुर्दैवस्य निराकरणादेवेयं 
दैवीति व्यपदिश्यते! 

चतुर्थत्वेनोपदिष्ठा ओषभिप्रक्रियामनुष्यजा। रुग्णस्यक्षिप्रं स्वास्थ्यलाभाय शुश्रूणम्‌, 
सौमनस्यम्‌, वातावरणशुद्धिः हत्यादीनि परमावश्यकानि। सर्व॑ चैतन्मनुष्यैरेव सम्यग्‌ विधातुं 
शक्यते। अत एव मनुष्यजात्वेनैतदुपदिष्टम्‌। अद्यत्वेऽपि चिकित्साशास्त्रिणः सर्वस्यैतस्य 
शुक्षुण्णादेः स्वास्थ्यलाभाय महत्त्वमावश्यकत्वं चोद्घोषयन्ति। एतदर्थं च तैः नर्सिंगनाम्नी 
(Nursing) चिकित्साशास्त्रान्तर्गता एकप्रणाली परिचाल्यते। आथर्वणिके भैषज्यविज्ञाने इयमेव 
प्रणाली मनुष्यजेति पदेन व्यवहृता सबहुमानं स्वीकृता च दूश्यते। 


अथर्ववैदिक्यां चिकित्सापद्धतौ युगपदेव औषधीनां प्रकारचतुष्टयस्य प्रकारत्रयस्य 
प्रकारद्वयस्य वा यथापेक्षं प्रयोगो भवति! अत्र वयं श्वित्रनिर्हरणाय क्रियमाणं 
भैषज्यप्रयोगमुदाहरामः। एतदर्थं कौशिकः सूत्रयति\-' नक्तं जाता सुपर्णो जात इति मन्त्रोक्तं 
शकृदालोहितं प्रधृष्यालिम्पति', इति! अयं भावः यत्‌ श्चित्रनिर्हणार्थं भृङ्गराजादीनामौषधीनां 
पेषणं कृत्वा नक्तं जातारे सुपर्णो जातः इति सुक्तद्वयेन ताः अभिमन्त्रयेत्‌। 
इयमोषधिक्रियाथर्वणी। ततश्च श्वित्रस्थाने तासामोषधीनां लेपनमाङ्गिरसी क्रिया। 
मरुतान्यपिहितः (२६/२४) इति कौशिकसूत्रानुसारं दैवौषधिप्रक्रियारूपेण मारुतकर्माणि 
(वृष्टिकर्माणि) अपि श्वित्रनिवारणाय कार्याणि। यद्यापि नैतानि मारुतकर्माणि भैषज्याध्याये 
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कौशिकेनोपनिबद्धानि तथापि रोगिणः पूर्वदूरदृष्टक्षयार्थमेतानि विहितानीति ज्ञायते। 
मनुष्यजौषधिप्रक्रियारूपेणातुरस्य शुत्रूषणादिकं त्वाक्षेपलम्यम्‌। एवं हि आथर्वणीराङ्गिर- 
सीतिमन्त्रेण अथर्ववेदे ओषधीनां प्रक्रियाचतुष्टयं प्रतिपादितम्‌, तत्र च रोगस्य बलाबलमवधार्य 
द्वयोस्तिसृणां सर्वासां वा युगपत्प्रयोगः करणीय इति सुवचम्‌। 

आचार्यः सायणोऽपि रुद्रभाष्यकारमतमुट्टंकयन्‌ स्पष्टयति स्वभाष्ये^ यदभर्वसंहितोक्तानि 
यानि सुक्तानि आथर्वणिक्यां चिकित्सायां विनियुक्तानि तैराज्यादीनां त्रयोदशद्रव्याणां 
हवनमुपस्थानं च चिकित्साप्रक्रियया साकं कर्तव्ये। आयुर्वेदे लौकिकष्वन्येषुपचारेषु 
चामयदमनांर्थं यासामोषधीनामुपयोगः प्रचलितो वर्तते तास्तत्र यथाविधानमुपयुंजन्नपि अथर्व- 
संहितोक्तानां तदामयसम्बान्धिनां मन्त्राणां वाचनमाथर्वणी चिकित्सेतिकृत्वा कर्तव्यमेवेति 
कौशिकमतम्‌। तथा हि सूत्रम्‌-' ओषधिवनस्पतीनामनृक्तान्यप्रतिषिद्धानि भैषज्यानाम्‌' (३२/ 
२६) इति! अस्यायं भावो यथेषां रोगाणां प्रशमनार्थं कस्याप्यौषधस्योपदेशो न लभ्यते गृह्यसूत्रेषु 
तेषु रोगेषु चिकित्साप्रयोगाणां लौकिकादीनामुययोगं कुर्वन्नथर्ववेदोमन्त्रानपि सम्बद्धान्‌ पठेत्‌। 
एवं हि वै औषधस्य प्रभावो प्रभावो वद्धेते। 


नोट्स 
१. आ. वे. ११.४.१६ 

२. कौ. गृ. २६.२२ 

३. अ. वे. १.२३ 

४. अ. वे. १० १०१ भाष्ये सायणः 
५. कौ. गृ. २५.२५.१६ 


आथर्वणिकं भैषज्यविज्ञानम्‌ 


भारतीयदृष्ट्या कृत्स्नमपि भैषज्यविज्ञानमष्टधा विभक्तं भवति, शल्यशालाकथकाय- 
चिकित्साभूतविद्याकौमारमृत्यागदतन्त्ररसायनतन्त्रबाजीकरणानीति। इदं ह्मष्टांगमफ्यायुर्विज्ञानम- 
gage समुपलभ्यते। अथर्ववेदोक्तानि STET विवेचयामः। 


१. शल्यतन्त्रम्‌;--शाल्यतन्त्रं पाश्चात्त्यचिकित्सायां सर्जरी (Surgery) पदेन 
व्यपदिश्यते। मूत्रपुरीषयोर्निरोवे "विषितं ते वस्तिबिलम्‌' इत्यादिभिर्मन्त्रैश्च- 
मशलाकया लौहशलाकया वा शल्यक्रियायाः अथर्ववेदे समस्ति उल्लेखः '। पशुनां 
कृमिचिकित्सायामपि शल्यक्रियाप्रयोगः अथर्ववेदे प्राप्यते। ` उपान्मादित्यः क्रिमीन्‌ 
ea" हत्यादिमिर्मन्त्रैः कृमिस्थानस्य दर्भेण शल्यक्रिया भवति?। एवमेवान्या अपि 
शाल्यक्रियाः प्रभूताः समुपदिष्टाः। गण्डमाला भैषज्यप्रसङ्गे उदकरक्षिकाम- 
शकादिभिर्जोवैर्दुषितलोहितस्य निस्सारणमपि शल्यतन्त्रमेदत्वेनेवावगन्तव्याम्‌ P 


२. शालाक्यतन्त्रम्‌;~ग्रीवाया उपरिभागस्यान्तरिकचिकित्सा शालाक्यान्तर्भूता 1 अथर्ववेदे 
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अथर्ववेदस्थभैषज्यविज्ञानविमर्शः 


शिरोरोगनिवृत्तौ नानाविधा उपचाराः समुपलभ्यन्ते। शिरोवेदनाभैषज्ये जरायुजः* 
हत्यादिभिर्मनत्ै्नासापुटयोराज्यस्त्रावणं कौशिकेनोल्लिखितम्‌ ^ ' आबयोअनाबयैः^ 
इत्यादिभिर्मन्त्रा-रक्षिरोगाणां क्षपणाय सर्षपक्षुपस्य मुखादेश्च रोगाणां भैषज्यमथर्ववेदे 
भृशं वर्णितमास्ते। केशवर्ह्वनं, तेषां कृष्णत्वं सौन्दर्यञ्च, खल्वाटानां चिकित्सितमपि 
औषधनिर्देशमधर्वसंहितायामुपदिष्टम्‌ | 


. कायचिकित्साः--कायचिकित्सान्तर्गताः शरीरादरसन्बिन्धिनो रोगा ज्वरयक्ष्मपक्षाघात- 
स्त्रावजलोदरोदरशूलवातपित्तकफादयो नैकविधाः | कायचिकित्साया उपेदश 
आधर्वणिके भेषज्ये सर्वाधिकं प्रभूततया च प्राप्यते। ज्वरस्यास्त्यथर्ववेदे 
तक्मन्नितिपदामिधेयत्वम्‌। ज्वरस्य प्रभेदा, भिन्नेषु ज्वेरषु औषधानि 
क्वथितान्युपचाराश्च वर्णिताः | यक्ष्मणः क्षेत्रियराजयक्ष्मादयो भेदा उपचाराश्चोपदिष्टाः 
रक्तस्त्रावनियोधाय पृश्निपर्ण्या: लेपनम्‌“, मूत्रपुरीषस्त्रावनिरोधनाय च फाण्टपायनं 
विहितम्‌ |¦ पक्षाघातभैषज्ये चंक्रममृत्तिकया मईनं घूपनं regu? जलोदरोपचारे 
उदश्विति (अरद्धमिश्रिते मथिते च दधनि) मधुदुग्धयोरन्यतरन्मिश्रयित्वा 
पायनमुपपादितम्‌ ११ श्लेष्मवातपित्तविकृतिघु मध्वाज्यते-लमांसादीनां 
भक्षणमभिदिष्टम्‌।२ अन्यदपि कृष्ठदद्रोगपांदूदरशूलतृषितत्वादीनां रोगाणां भैषज्यं 
कायचिकित्सितत्वेनार्थर्ववेदे वर्णितमस्ति। विस्तरे क्रियमाणे पृथगेवैकस्यानुसन्यान- 
प्रबन्धस्य निबन्धन भवितुमर्हतीति दिक्‌ । 

. भूतविद्या :- यक्षपिशाचासुरनागादिदुष्टसमाविष्टचित्तानामुन्मत्तानां च व्यक्तीनां 
चिकित्सा भूतविधया भवति। इयमप्यथर्ववेदे प्राप्यते। भयभीतः 
सदम्पृष्पामणिबन्धनेन प्रकृतिस्थः कार्य: १२ सर्वोषधिलेपनमप्येतदर्थं भवति 1४४ 
एवमेवान्येऽपि प्रयोगाः | 


, कौमारभृत्यम्‌ — बालरोगाणां चिकित्सा कौमारभृत्यपदेन व्यपतिश्यते। स्त्रीरोगाः 
प्रसूतितन्त्राव्यपि कौमारभृत्य एवान्तर्भवन्ति। बालरोगाणां निवृत्तयेः “यस्ते स्तनः' 
इत्यूचा स्तन्यदानमुपदिष्टम्‌।'^ बालकृमिनिवारणार्थं बालकस्य नवनीतप्राशनम्‌, . 
तप्तमुसलेन च तालुप्रतपनमुक्तम्‌।१६ स्त्रीरोगभैषज्यानि प्रसूतितत्राणि चाथर्ववेदे 
मृशमुपदिष्टानि। तत्र हि विशेषतो गर्भस्रावनिवारणम्‌, गर्भसन्धारणम्‌, 
सुखप्रसवश्चेत्यादिकं वर्णितम्‌। 

. आदतन्त्रम्‌ :-- विषतन्त्रस्यैवापरपर्यायमगदतन्त्रम्‌, विविधेम्यो विषिवद्‌यो 
जीवेयस्त्राणार्थं विषप्रतीकरणार्थं चानुष्ठितं चिकित्सितमगदतन्त्रन्तर्गतम्‌ । अथर्ववेदे 
स्कन्दनामकस्य विषविशेषस्य निवृत्यै वारिदं वारयते इत्यादिभिर्मन्त्रैरमिमन्त्रितस्य 
जलस्य विषग्रस्तार्थ पायनमुपादिष्टम्‌ ° मलद्वारेण विषनिर्हणाय मदन (धत्तुर) 
फलानां भक्षणमपि निर्दिष्टम्‌ ।\८ हरिद्रया साकमाज्यं पाययित्वापि विषस्योपचार 
उक्त: | दष्टस्य शरीरावयवस्य वस्त्रेण बन्धनम्‌ विषग्रस्तस्य शिक्षायाः बन्धनमपि 
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विषोपचारेषु विहितम्‌** दष्टावयवं तृणज्वालया प्रताप्यापि विषं निर्गमयेत्‌। 
गरलप्रभावस्य निराकृत्ये मधुमक्षिकाजालकं भक्षयेदित्यप्युल्लिखितम्‌।२० एवं हि 
विषनिर्हणे चिकित्सायां च बहुविधा अथर्ववेदेन ज्ञाप्यन्ते! 

. रसायनतन्त्रम्‌ :-- अथर्वसंहितायां रसायनतन्त्रसम्बन्धिनोः मन्त्रा न भूयिष्ठाः । परन्तु 
पष्टिकर्मसु केषुचित्सु अन्तर्भुक्ताः धातुनिर्माणस्योपयोगस्य च प्रक्रिया: 
सङ्गेतेनोपलभ्यन्ते। अथर्ववेदानुसारं हिरण्यमणिधारणेन आयुषो वर्चसश्च 
वृद्धिरभिहिता १९ एवमेव लौहरजतस्वर्ण-सम्मिश्रणेन निर्मितो नवशालाकमणिः 
सन्धारणात्‌ प्राणशक्तिवद्धकः।२ सीसाख्यस्य धातुविशेषस्य प्रशंसनं तु एकस्मिन्‌ 
सम्पूर्णे सूक्ते uu? सीसाख्यधातुप्रयोगद्वारा प्रभूतानाम्‌ अपि शत्रूणां पराजयो 
निर्दिष्ट: । एवं ह्यथर्ववेदे रसायनतन्त्रस्यापि प्रतिपादनमस्ति। अतएव 'च डा० पी. 
सी. रायमहोदयः स्वरचिते 4 History of Hindu Chemistry इत्याख्ये ग्रन्थे 
रसायनशास्त्रमथर्ववेदाद्भूतमिति तद्गौरवं स्वीकरोति।९४ 

. वाजीकरणम्‌ :— वीर्यशक्त्यादेः प्राप्त्यमभिवद्धनार्थं च विहिता चिकित्साप्रणाली 
वाजीकरणान्तर्गता शक्तिविरहितेभ्यः शक्तिप्रदानमेवास्या महदुद्देश्यम्‌। 
वाजीकरणसम्बद्धा अपि मन्त्रा अथर्ववेदे दृश्यन्ते। वीर्यहीनत्वं कौशिकेन 
ग्राम्यव्याधिनाम्ना समुल्लिखितम्‌। ग्राम्यव्याधिनिवृत्तये ' मुञ्चामि '२५ २७ इत्यादिभि- 
मनत्रैर्मत्स्यौदनभक्षणस्य विशिष्टजलेन स्नानस्य च विधानं कौशिकेनोपदिष्टम्‌ १६ 
इन्द्रियपुष्ट्यर्थं सर्वसुरभिचूर्णानुलेपनं निर्दुरर्मण्य° इत्यादिमन्त्रैः करणीयम्‌ । स्त्रीणां 
वन्ध्यात्वहरंण-चिकित्सापि वाजीकरणान्तर्भूता। स्त्रीविषयकाण्येवं विधानि 
भैषज्यान्यप्यथर्ववेदस्य नैकेषु सूक्तेषु वर्तन्ते। 


उपरितनविवेचनेनेदं wee भवति यद्भैषज्यविज्ञानस्य सर्वाण्यप्यङ्गानि अथर्ववेदे 
समुल्लिखितानि दृश्यन्ते। चिकित्सापद्धतिश्चाथर्ववेदीया सर्वाङ्गपूर्णा उन्नतरूपा च। रोगाणां 
विविधानां प्रशमनाय अजशृङ्गी, अपामार्गः, अरून्धती, आंजनम्‌ उदुम्बरः, उपजीका, अतावरी, 
कुष्ठम्‌ ग्रुग्गुलुः, चीपद्टुः जंगिठः, दर्भाः, नितन्ती, पाटा, पिप्पली, पृश्निपर्णी, मधुला, रेवती, 
रोहणी, लाक्षा, विषाणका, शतवारः सदम्मुष्पा, सहस्त्रपर्णी, सोमः, इत्याधाः उपयोगिन्य 
ओषधयोऽथर्ववेदे निर्दिष्टाः | स्वास्थ्यलाभार्थं च अस्तृतः, जंगिडः दर्भः, पर्णः, वरणः, शंखः, 
शतवारः, त्रिवृत्‌, अर्कः, परिहस्यः, दशवृक्षः, इत्यादयो मणयोऽपि धारणाय सविधानमथर्ववेदे 
समुतिलक्षिताः | 

अद्यत्वेऽथर्ववेदोक्तवनस्पत्योषधिमण्यादयः केन रूपेणोपलब्धाः, अथर्ववेदोक्तप्रक्रियया 
चैतेषामुपयोगः कियान्‌ लाभकर इत्येवं यदि प्रायोगिकानुसन्धानपुरस्सरं स्फुटं स्याच्चेन्महदुपादेयं 
भवेत्‌। विलुप्तायामथर्ववेदीयायां भैषज्यपरम्परायां शोधमाध्यमेन प्राचीनभारतीयचिकित्सा- 
पद्धतिस्थानि तथ्यानि नूनमुद्घाटयितुं शक्यन्त इति शम्‌। 
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Analogy in Advaita Vedanta 
Sanghamitra Sengupta* 


The system of Indian Philosophy mainly concentrates on the theory of Self. 
आत्मैव तत्त्वतो ज्ञेय; (Atmatattvaviveka) 
The Self or the Soul is what is represented by the word ‘I’. 


सर्वस्यात्मत्वाच्च ब्रह्मास्तित्वप्रसिद्धिः (Sünkarabhüsya on Brahmasütra 1.1.1) 


Introspection reveals the Self. All branches of Philosophy accept the 
existence of the Soul but they adopt different viewpoints while discussing its 
nature. Irrespective of its nature, the Self needs to be determined against the 
backdrop of the world. Hence, certain questions may be considered 
indispensable for philosophical speculation. Philosophers have long been 
baffled by questions such as, does the world really exist, and if it does, where 
does it evolve from? Does it originate naturally or is there a specific cause 
for its origin? In case a cause does exist, is that cause sentient or insentient? 
Is an insentient cause dependent? Whom does a dependent cause depend upon? 
If the world is really non-existent, how does it come into view? Philosophers 
explain the theory of the Self in various ways and they do this in relation 
to the World. 


The dominant theme of Advaita Vedanta is that only Brahman is real; 
the world is merely an illusion and the Jiva or the individual soul is nothing 
other than Brahman, the Supreme Soul. 


ब्रह्म सत्यं जगन्मिथ्या जीवो ada नापरः 


Philosophical ideas are often esoteric and hence beyond the grasp of the 
uninitiated. To help in understanding, philosophers make generous use of 
similes. This paper would discuss how Advaita vedàntins resort to parallelism 
to make their theory acceptable, and to refute the views of other schools. The 
paper would also focus on how this School of philosophers rebut the 
contradictory similes of other schools and bring out the futility of such 
viewpoints. 

To the Advaitins, the test of reality lies in persistence for all time. Since 
Brahman is eternal, the Advaitins maintain that Brahman, the identity of pure 
being, pure consciousness and pure bliss, is the only reality. They also maintain 
that the World is nothing but an illusory imposition on Brahman. Brahman 
is a support or substratum of the Universe. Advaitins do not approve of any 
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material world as distinct from the Supreme soul. To them, the world is merely 
an appearance or Vivarta, Brahman remaining inviolate and appearing as the 
world. 
अतत्त्वतोऽन्यथाप्रथा विवर्त इत्युदीरितः ।। 
No real transformation occurs there. 


Just as a rope may be mistaken for a snake in insufficient light and nacre 
may gleam like silver when looked at from a distance, so also Brahman is 
mistaken for the world by the ignorant. This analogy finds place in Sankara’s 
Aparoksanubhiiti. 

सर्पत्वेन यथा रज्जूरजतत्वेन शुक्तिका। 
विनिणीता विमूढेन देहत्वेन तथात्मता।। 
अपरोक्षानुभूति 70 

Example of snake and rope is by far the most well-known and appropriate 
analogy that has been used for describing the world as illusory. Curiously 
enough, this illustration finds its place in the Upanisads Mi.u II. 17 but not 
in the Brahmasütra which is said to be the garland that binds the flowers 
of the Upanisads, that is to say, the sentences of the Upanisads, together. 


वेदान्तवाक्यकुसुमग्रथनार्थत््वात्‌ सूत्राणाम्‌ (४. Bh. 1.1.2) 


Several other interesting parallels have been drawn to illustrate the illusory 
nature of the World. Just as fire-band, while in rotation, appears circular as 
the Sun, so also the ignorant person mistakes the physical body as the Soul. 

अलातं भ्रमणेनैव वर्त्तुलं भाति सूर्य्यवत्‌। 
तद्वदात्मनि qucd पश्यत्यज्ञानयोगतः ।। 
अपरोक्षानुभूति 7 

There may be many more such illustrations. As water may be mistaken 
for the waves and ripples in its flow, and copper for the vessel made out 
of it, so also Brahman may be mistaken for the World through which it 
manifests itself. 

यथा तरङ्गकल्लोलैर्जलमेव स्फुरत्यलम्‌। 
पात्ररूपेण ताम्रं हि व्रह्माण्डौधैस्तथात्मता।। 
l अपरोक्षानुभूति 63 

The message conveyed by the Arambhana text of Chindogya Upanisad 
is that Brahman, the cause of the Universe, only is real and the World, 
superimposed on it, exists only in name and is Mithyad. While commenting 
upon Brahmasiitra, तदनन्यत्त्वमारम्भणशब्दादिभ्य: (2.1.14) based on the scripture, 
Sankara intends to establish that effect is not different from cause, and 
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elaborates the analogy therein. He explains: as an earthen pot, plate, or jar 
etc. is nothing other than clay, effects are, in fact, not different from their 
cause. This variation in form is only apparent. 


वाचारम्भणं विकारो नामधेयं मृत्तिकेत्येव सत्यम्‌। (Ch. U. शा..1.4) 


It is to be noted that Advaitins cannot declare nondifference between 
sentient cause and insentient effect. They can only make the assumption that 
effect is not different from cause. 


न खल्चनन्यत्वमित्यभेदं ब्रूमः किन्तु भेदं व्यासेधामः (3/०४7 2.1.14) 


The relation between cause and effect is variously determined in various 
ways by different philosophical schools in India. According to the Advaita 
Vedanta, effect is not different from cause. Advaitins establish this non- 
difference with the analogy of cloth in the aphorism 


पटवच्च (Brahmasiitra 2.1.19) 


As cloth rolled up is clearly known when it is spread out, similarly cloth latent 
in the thread is known when it becomes manifest with the function of causal 
agent. This is how it may be established that cause and effect are not different. 


Monastic premise is that reality is one. Brahman, the One, the absolute, 
the infinite, the eternal, the immutable is the cause of the Universe. A possible 
objection to this theory is that Brahman cannot be the cause of this diverse 
world. This opposition is rejected in the aphorism 


अश्मादिवच्च तदनुपपत्तिः (Brahmasütra 2.1.23) 


Stones formed from the same earth have great variety in them, some 
being precious and others being of no value. Plants growing from seeds planted 
on the same soil bear different patterns of leaves and flowers. In the same 
way, Brahman, though non-dual, can be the cause of this world of multiplicity. 
Hence the idea that Consciousness is the cause of the diverse universe cannot 
be challenged. All things that appear evolve out of Brahman, are sustained 
in it and get resolved in it. 


Another argument against Brahman being the cause of the world may 
be that Brahman, being one and without any peer, has no accessories to be 
procured as help in the act of creation. The Brahmasütra. (2.1.24) 


उपसंहारदर्शनान्नेति चेन्न क्षीरवद्धि 


discards the objection by use of analogy of milk. As milk undergoes the 
transformation into curd by itself, so also the Brahman can create the Universe 
on its own. However, the transformation of milk into curd is not spontaneous, 
since heat is required for curdling. Heat merely acts as a catalyst to the process 
of curdling,which happens due to the inherent power of milk. In a similar 
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mannet, Brahman, being infinite, does not have to depend on anything else 
to create the world. 


The assertion made that Brahman alone, without a parallel, is the cause 
of the Universe, may be subjected to further scrutiny. The example of milk 
is untenable because milk being inanimate, can turn into curd without 
extraneous help, but nobody has ever seen any conscious being creating 
anything without any extraneous help. In the Brahmasütra. (2.1.25) 


देवादिवदिव लोके 


Advaitins respond to this objection by means of analogy of God. As God 
is able to create with His inherent power, or the spider weaves its web without 
external help, as lotus-stalk moves from one lake to another on its own, in 
the same way, the Brahman, though consciousness in its essence, does not 
depend on external means to create the Universe. There is no need of any 
external energy for World appearance. Brahman, through His power of Maya, 
creates a world of diversity. 


It may be further reasoned that Brahman, though having infinite power 
to create, cannot be the cause of the world, because he has no need for creating 
the Universe. 


न प्रयोजनवत्त्वात्‌ (Brahmasütra 2.1.32). 


Brahman is self-sufficient and he has no desire to be fulfilled. Consequently, 
he has no end in view to create the Universe. Defending the Advaita concept 
of creation, Badarayana says 


लोकवत्तु लीलाकैवल्यम्‌ (Brahmasütra 2.1.33) 


Implication of the aphorism is that creation is mere pastime as seen in 
the world. Advaitins use an analogy to establish the point that it is perfectly 
logical to regard the Universe as stemming from Brahman. As children play 
for fun or the King sometimes engages himself in various leisurely activities 
without any motive, in the same way Creation may be viewed as mere pastime. 


In the Brahmasitra (2.2.3) पयोऽम्बुवच्चेत्‌ तत्रापि 


Advaitins disapprove the Samkhya design of creation by discarding the 
parallelism that Samkhya upholds for establishing insentient Pradhdna as the 
root of the world. With the help of analogy, Samkhya holds that as inert milk 
has the tendency to flow for the nourishment of calf, in the same way, though 
insentient, Pradhdna creates the world. 

वतूसविवृद्धिनिमित्तं क्षीरस्य यथा प्रवृत्तिरञ्चस्य। 
पुरुषविमोक्षनिमित्तं तथा प्रवृत्ति: प्रधानम्य।। Samkhyakarika 57. 
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Advaitins hold that this analogy does not stand the test of scrutiny. Milk 
is induced to flow under the affection of cow. Flow of the water depends 
upon the slope of ground. The Advaitins mention that the scriptures also show 
that all motion in the world is controlled by God. ‘Who controls water from 
within’. (Br. U. 4.7.4) 


Advaitin rebuts the Sàmkhya view with the analogy of grass as expressed 
in the Brahmasütra (2.2.5) 


अन्यत्राभावाच्च न तृणादिवत्‌ 


The consumption of grass results in the yield of milk, but it does not 
happen always, as in the case of bull. Hence it cannot be asserted that Universe 
is a spontaneous transformation of Pradhana. Hence, the Advaita point of 
view that Brahman is the cause of the world is to be accepted. The Sàrnkhya 
theory that World is spontaneous transformation of Pradhana is discarded by 
Advaitins in the Brahmasütra (2.2.7) 


पुरुषाश्मवदिति चेत्‌ तथापि 


Vedantins discard the Samkhya stand showing futility of the analogy upon 
which they have relied. Defending the inert Pradhdna as the cause of the 
Universe, Sarhkhya philosophy argues that, as a lame man riding on a blind 
one can direct the blind man, similarly the proximity of Purusa or Self, which 
is sentient, though inactive, can stimulate Pradhdna, which is active, though 
insentient. A loadstone, which is motionless by itself, can make an iron-ball 
move. In the same way, the Soul motivates Prakrti to Creation. 

पुरुषम्य दर्शनार्थ कैवल्यार्थं तथा प्रधानस्य।। 

पङ्गन्धवदुभयोरपि संयोगस्तत्कृतः सर्ग: ।। Samkhyakarika 21 

चित्तमयस्कान्तमणिकल्पं सन्निधिमात्रोपकारि दृश्यत्वेन स्वं भवति पुरुयस्य स्वामिनः 

Yogabhdsya 1.4 

Vedantins surmount the Samkhaya view by discarding this analogy. 
Vedantins want to mean that the Self has no function to induct on Prakrti. 
Moreover, a loadstone has got proximity by which it makes iron move. But 
in case of Prakrti and Purusa, there is eternal proximity. Hence if Purusa is 
to impel Prakrti through proximity, the creation through stimulation would 
be perpetual. 

Advaitins acknowledge the World as an illusion but they admit empirical 
reality of the World. Though, according to Advaitins, the World has no ultimate 
reality as that of the Supreme Soul, it is not taken tobe baseless till the 
knowledge of the Supreme Soul is attained. In the Brahmasitra 


वैधर्म्याच्च न स्वप्नादिवत्‌ (2.2.29) 
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the Advaitins refute the view of the Buddhist idealists who explain the waking 
state as a mere idea like a dream by showing inconsistency in the analogy 
upheld by them. The Advaitins want to show that one cannot declare waking 
experience as baseless like dream because that would go against experience. 
Object perceived in the dream is sublated when one is awake. But the objects 
experienced in the waking state do not disappear till the Supreme knowledge 
is not attained. Hence, the Advaitins assume that the world is not like a dream. 
Its empirical reality is to be ascertained. 


The Advaitins hold that every individual, in essence, is no other than 
the Supreme Reality. If the relation between Supreme Soul and individual soul 
is one of unity, then how can the multiplicity of the individual soul be justified? 


The Brahmasütra (2.3.50) आभास एव च 


asserts that the individual soul is a reflection or image of Supreme Reality. 
The individual soul is analogous to the reflections of the Sun in different water 
bodies. The reflections are multiple though Sun is one. Similarly, individual 
souls appear to be many in spite of their being identical to the Supreme Soul. 
The purport of Brahmasütra (3.2.18) 


अतएव चोपमा सूर्य्यकादिवत्‌ 


is that as the Sun, though one, appears to be many, being reflected in water, 
similarly one Supreme Soul appears to be many due to its multifarious limiting 
adjuncts like body etc. Amrta Vindu Upanisad asserts that ‘Being but one, 
the universal soul is in all beings’. 


Various analogies are thus used by the Advaitins to emphasize the identity 
between the individual soul and the Supreme Soul. 


If the individual soul is identical with the Supreme Soul, then why should 
the Supreme Soul not experience pleasure and sorrow like individual soul? 
It is seen that the cloth is soiled if the thread is soiled. The Brahmasütra 
(2.3.46) 


प्रकाशादिवनैव पर; 


refutes the apprehension with the help of similes. Individual soul appears to 
experience pleasure and sorrow due to ignorance, but the Supreme Soul is 
not affected by the same. All-pervading light appears to be bent or straight 
coming in contact with adjuncts. The Sun appears to tremble when the water 
in which it is reflected trembles. Space appears to changes place as its container 
change its place. Opponents argue that this type of illustration is inapt. The 
Brahmasütra (3.2.19) 


अम्बुवदग्रहणातु न तथात्वम्‌ 
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intends to express the view of the opponents. It is argued that both Sun and 
the water are material things having forms and separated by a distance. Hence, 
reflection of the Sun may be possible in the water. But the Self is not a material 
entity. Nor does it have any form. Nothing different and distinct from it may 
be imagined. Hence, a way of establishing the identity between the individual 
soul and the Supreme Soul taking resort to analogy of reflection of the Sun 
in water is not tenable. The Advaitins mentions the Brahmasütra (3.2.25) 


प्रकाशादिवच्चावैशेष्यं प्रकाशश्च कर्मण्यभ्यासात्‌ 


which intends to mean that though originally one light appears to be many 
in relation to finger, space appears to be many with respect to pitcher, similarly 
the Supreme Self in its essence is one, multiplicity that appears is the creation 
of limiting of adjuncts. This plurality is nothing but appearance. It does not 
occur to any of them really. Similarly, enjoyment of pleasure and suffering 
from sorrow do not affect the Supreme Soul. In the scriptures, both difference 
and non-difference between the individual soul and the Supreme Soul is 
mentioned. Mundaka Upanisad 3.1.8 ततस्तु तं पश्यते निष्कलं ध्यायमानः states 
that “Therefore one can see the Supreme Soul through meditation’. Here the 
difference remains like that between subject and object of meditation, or 
between the seer and the seen. Chandogya Upanisad VI.9.4 ततृत्वमसि declares 
that "Thou art that’. Brhadaranyakopanisad LIV.10 mentions अह ब्रह्मास्मि 1 am 
Brahman. Thus, individual souls are non-different from the Supreme Soul. 
Difference if any is only apparent. This difference and non-difference 
may be compared with that of snake and its coil. उभयव्यपदेशात्त्वहिकुण्डलवत्‌ 
Brahmasütra (3.2.27) 


As the same snake takes on various appearances forming a coil, raising its 
hood, or slithering on the ground so also is the case here in determining the 
relation of the individual soul with Brahman. B 


Advaita Vedantins have made frequent use of similes in order to establish 
their point of view. They use analogies to contest the opposing viewpoints 
of other schools of philosophy and to expose the ineffectiveness of such 
philosophic arguments. Use of analogies makes Advaita Vedanta an interesting 
topic of study and facilitates its understanding. 
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Management in Dharmasastra and Arthasastra 
Uma Vaidya* 


The word ‘Management’ has newly received a magical value, not only in the 
corporate sectors but also in the academics. A new trend is being set to revisit 
ancient Indian Texts in the light of managerial principles as envisaged in these 
texts. This particular seminar which is organized under DRS-SAP project is 
also a welcome event as it deals with the Management in the Dharmashastra 
and in the Kautiliya Arthusdstra. I am very happy to congratulate the organizers 
of the seminar as they have rightly understood the pressing need of the time. 
The teachers and students of Sanskrit are always criticized for running back 
to the time of Veda-s and not keeping pace with modern time but if one reads 
Sanskrit texts between the lines, he will surely agree that the most ancient 
language of India presents the most modern thought of the world. The ancient 
sages of India have thought over different issues of life. Dharma, artha kama 
and moksa are the four goals of human life according to Indian Culture. Every 
event of life needs management for its success. Sometimes the management 
is conscious or sometimes it is unconscious, but it is there. 


A number of books are being published on managerial principles from 
different treatises but in this lecture I have confined myself to the thoughts 
on Management form Dharmasastra and  Kautilipa ArthaSdstra. The 
DharmaSdstra-texts are not authored by a single hand but it is a compendium 
of forty books which are classified under four classes as, Srautasütra-s, 
Grhyasütra-s. Dharmasütra-s and Sulbasütru-s, and is collectively titled as 
kalpasütra-s. The Dharmasütra-s, especially the Apastamba, Gautama, 
Baudhayana and Vasistha are very important. In addition to this, the whole 
Smrti-literature is the source of dhurma and the Purana-s add to it. Therefore, 
whatever is Srutismrtipurünokta is Dharmasüstra, the scope of which is very 
extensive. For the proper understanding of Dharmasdstra Y shall take resort of 
the world-renowned book i.e. History of Dharmasüstra by Dr. P.V. Kane 
because it is the real encyclopaedia on the topic. Till today scholars were 
using this book only to know the History or to know the vows and rituals 
or the duties of mankind. Today I wish to look at the Dharmasdstra by wearing 
glasses of management. When the thoughts on dharma were worded in the 
form of Kalpasütra-s, the objective was not of writing a treatise on management 
and thus the vocabulary and style was altogether different from the modern 
books on management and thus when one revisits these books he deduces 
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the thoughts on management and tries to reinterpret it as to suit the 
requirements of modern era. 


In the first part of my lecture I would like to present before you some 
comparative study of the two i.e. Dharmasastra and ArthaSistra and then I 
would like to deal with them individually and this will be the right 
order or line of thinking for the simple reason that even in the list of 
Purusdrtha-s, artha follows dharma. Though the term dharma has a number 
of connotations, it is now accepted in the sense of individual or collective 
duties and thus Dharmagastra becomes a science of duties. If every individual 
develops and disciplines himself, the whole society will automatically be 
developed and thus DharmaSistra, guiding on personal duties, teaches about 
personality management. The Srautasitra-s inform about the rituals, the 
Grhyasutra-s instruct about house-hold duties, vows etc., the Dharmasütra-s 
focus on religious performances and the Sulbasütra-s help all the three in very 
technical and mathematical manner and thus this journey of personality 
development starts with I and through family and community it ends with 

- the society. The sole aim of DharmaSastra is to produce the generations of 
citizens who are socially conscious, spiritually well-trained and morally upright 
but all this was done under the grab of religion and that too without beating 
the drums of management. And thus now, it becomes our responsibility to 
unveil the outer covers and to search for the managerial principles. Friends, 
there are a number of courses in different universities of the world, which 
produce doctors, engineers, architects and qualified trained managers but there 
is no course in any of the universities to produce noble men and women and 
thus Dharmasdstra accepted this task as the self-imposed responsibility. The 
DharmasSdstra-texts are the behavioural texts and therefore, there are number 
of lists of Do's and Don'ts for individuals. Right from the Sunrise to Sunset 
and again from the Sunset to: Sunrise the daily timetable is prescribed by 
Dharmasistra. This is the time-management for all the twenty four hours, for 
all the 365 days and for all through the life. Therefore, ‘Early to bed and 
early to rise makes man healthy, wealthy and wise' is not only the proverb 
but it is the principle of time-management and that too in conformity with 
the concept of Rta, the physical order of the Universe as Keith has stated. 
Management actually is the merger or mechanism of three M-s, man, material 
or means and money and the relation that is formed between these three for 
the success is the management. The Dharmasastra begins with the individual 
and ends up with the society and Kautilya uses this contribution as the 
foundation for his Artha$astra. He starts in exactly opposite direction. 
He begins with the welfare of the society and then comes to the individual. 
Thus, a very popular verse from him, 'Prajasukhe sukham ràjfiah prajünüm 
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ca hite hitam’ mentions the happiness of the subjects first and then thinks 
of the happiness of the king. That is to say, the Dharmasdstra begins with 
the Micro and comes to Macro and Arthagastra starts with Macro and comes 
down to Micro. However, both of them have a common objective that is to 
manage the Macro-Micro-relation for the well-being of the society. Another 
commonality between them is the spiritual foundation of both the fastra-s. 
A person requires sound body and sound mind to perform his daily work. 
Thus, the mind must be controlled. The chapters like Indriyajaya from the 
Arthasastra, though deal with the king, are actually for every human being to 
follow. Even the fasting and vow-s prescribed by the DhurmaSdstra are the 
means of mind-control. In other words ‘yoguh cittuvrttinirodhah’ is the 
principle of mind-management, though it was not mentioned so. 


Let us now discuss some textual details to know about the managerial 
principles in the Dharmasaüstra. The voluminous textual corpus of the 
DharmasSdstra is primary a product of the sacrificial tradition in India and 
represents the scholastic system of an expert team. Prof. C. Rajendran, in 
this context writes,! 'It must be well understood that the sacrifice is the model 
for any group-activity involving lot of individuals, or for that matter, as a 
complex formula involving the interrelation of various constituent elements. 
The present paper is an attempt to look at the sacrifice as a group activity 
aimed at securing some end, involving the committed function of all concerned 
individuals. Such an approach, it is earnestly believed, will be of immense 
help not only in the exploration of tbe dynamics of the ritual, but also in 
the identification of the cultural dimensions of the institution of management 
in ancient India. It has been well-recognised that management is a complex 
process involving planning, organising, co-ordinating, motivating and 
controling the work of a team by a competent person. Planning is the 
determination of a course of action to achieve a desired result. It is described as 
the thinking of the steps required to accomplish the goals, once they have 
been established. It consists of forecasts, objectives, policies, programmes, 
procedures, schedules and budgets. Forecasting is a systematic attempt to probe 
the future by inference from known facts. Objectives are the goals established, 
and may be economic, social and other minor ones. Policies are continuing 
decisions applicable to repetitive situations and may be spelt out .like 
maintaining of working capital at a fixed percent of sales or a conservative 
dividend policy. Programme consists of sequence of activities designed to 
implement policies and accomplish objectives, some sort of step-by-step 
approach to guide the action necessary to reach a predetermined goal. Finally, 
the budget is an appraisal of expected expenses projected against anticipated 
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income for a future period. It can be stated in terms of time, money or 
materials. It is interesting to note that most of these components of planning 
are identifiable in the sacrificial tradition in a latent form; of course there 
are obvious basic differences between both types of activities that cannot be 
lightly brushed aside. 


The Dharmasástra also has its sophisticated jurisprudence. For the same 
reason, the Smrti-literature was considered to be the law of the land. Ever 
since, it has been linked with the law, despite the fact that its contents deal 
as much as with religious life as with law. As a matter of fact, the management 
in law and administration is the main concern of ArthaSastra too. Fortunately, 
Indian scholarship rightly understands that the separation of religion and law 
within Dharma&astra is artificial because if DharmaSastra is a science of duties 
and not the religion then law is nothing but the strict mandate for the 
performance of duties, transgression of which is liable to punishment. Kautilya 
deals with this topic in details for it is coming under the purview of duties of 
the king but that too is based on the guidelines from Dharmasastra. 


Apart from this, the science of duties deals with Acdra, Vyavahdra and 
Prayascitta, i.e. the conduct, relation or transactions and purificatory rites 
which are mostly self-imposed. The category of Acdra comprise rules 
governing oblations and proper conduct for all varna-s and àsrama-s, closely 
related to Mimamsa laws of proper ritual conduct. It also has the broader 
meaning of conventions of practice, though still carrying the moral connotation 
of right practice i.e. the authorized practices of good people passed down over 
generations. It includes in itself consecratory or life-cycle-rites that is to say 
the rites which mark important occasions in person's life such as birth, thread- 
ceremony, marriage etc. It guides on the duties to be performed at each stage 
of life that is the @§rama-vidhi-s. It also deals with the Paficamahayajfia-s, 
ie. daily sacrifices by Brahmin householders to the Veda-s through teaching, 
to the ancestors through libations, to the Gods through fire-offerings to other 
beings through bali-offerings and to the guests through hospitality. Then there 
are rules about religious gifts and finally, Acdra speaks of the funerary and 
ancestral rites for the deceased through the Shraddhavidhi-s. Now leaving aside 
the Vyavahdra part for a while I shall come to the Prayascitta part for the 
Vyavahdra mostly included in law and administration that is the Kautilian 
management. The Prayascitta-s are the means of removing sins, as they are 
undertaken to atone for not doing something that was ordained or doing 
something which has been forbidden. It tells about rules for renunciation, 
categories of sins, expiations and penances as the means of reducing sins. 
Why I am giving these details? For the reason that personality management 
has got so many angles. Our ancestors have thought over the topic for centuries 
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together and this personality building can not be achieved from the one week 
work-shop or a ten days training program. 


The Karma, Pilgrimage, Vrata-s, Utsava-s and Santi-s also form a part 
of Dharma. The thought on Karman itself is a very good action management. 
It is a principle in which cause and effect are inseparably linked in the moral 
sphere as assumed in the physical sphere by science. À good action has its 
reward and a had action leads to retribution. If the bad actions do not yield 
their consequences in this life, the soul begins another existence and in the new 
environment undergoes suffering for its past deeds. These are the managerial 
skills to foresee the consequences and to try to ward the ills so that they 
should not affect the future plans of the company or personal life. The 
pilgrimages etc. though have some minor benefits of reducing sins etc. the 
main objective is that of recreation too. The enjoyable break in work is more 
productive. Thus, we find that many private companies offer tour-passes to 
their employees with their spouses as an incentive. The Utsava-s even are the 
co-operative events and we are aware that event-management is a flourishing 
career of the day. With all this, Dharmasastra deals with personal-management, 
time-management and event-management. The Vrata-s and the rituals also 
teach to manage the environmental crisis. The Vrata-s like Vatasdvitri, 
Nàgapafichamt or even the simple vows like Tulasisificana are not only for 
collecting the unseen merit but are the direct solutions to environmental 
problems. Many of the vows, which are prescribed by the Dharmasastru are 
in conformity with preservation and conservation of nature. It is very 
interesting to view some of the vratas for their association with nature. Starting 
form the first Lunar month i.e. Chaitra we have Gudhi padava as the first 
day of New Year when Gudhi-s which represent the victory flags of Srirama, 
the King of Iksvaku family are erected on the roofs of the houses. There 
is a custom to tie the leaves of Kadulimba to that flag. Then those leaves are 
to be eaten with other digestives edibles. The tree of Kadulimba is full of 
medicinal qualities and it is highly beneficial for the health. In the same month 
there is a special day meant for Afokakalika-prásana on which the extra 
blossom of Ashoka is to be removed very carefully and thoughtfully and is to 
be eaten, for it is good for health and for fertility. On Caitra Suddha dvddust 
the Anunga-vrata is performed. The purport of this is to be noted very 
carefully. The story of Madana-dahana informs about untimely Vasantodbhava. 
Even in nature if there is an event taking place without it's due time it must 
not be entertained for the reason that it harms the regular events in nature. This 
untimely Vasanta may debar the regular spring and thus be removed. Therefore, 
the Lord Siva who is given the responsibility to destroy the unnecessary 
objects, burns this Madana and thereby his arrogance to go against the nature. 
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Therefore, the performance of the Ananga-vrata reminds man not to go against 
the natural cycle. It will not be out of place to explain the scientific background 
and the environmental awareness behind the Vatusdvitri-vrata.2 The simple 
illustration of vow which is observed by the ladies on the full moon day of 
Jyestha and which is entitled as Vafasdvitri-vrata enjoins a story for its 
glorification The daughter of the king A$vapati named as Savitri was given 
in marriage to another king named as Satyavan. It is narrated that Savitri 
married Satyavin whose death at the end of one year was predicted by the 
sage Narada. Three days before the time indicated by Narada she undertook 
a fast, accompanied her husband into the forest where he had gone to collect 
firewood, flowers and fruits. She had an argument with Yama, the God of 
Death, he was very much pleased with her and gave her several boons and 
ultimately her husband that had died as predicted was restored to life. More 
than a story, the action that was taken was very important. She immediately 
pulled him under a banyan tree and started artificial breathing to him. Satyavan 
survived and from that day Savitri and all other married ladies started 
worshipping the Banyan tree on that particular day. The story ends but leaves 
behind an everlasting scientific thought. The banyan tree oozes out the oxygen 
to the highest possible amount. This tree has very wide extensive branches, 
the number of its leaves is huge and thus it exhales oxygen to a great amount, 
especially in the morning time when the process of photo-synthesis takes place. 
A website notes? the tentative value of a long life tree including the banyan 
tree. These trees generate Oxygen worth of Rs. 8.6 lakhs, greatest Air-pollution 
control worth of Rs. 10.5 lakhs, recycles fertility and soil-erosion contro! worth 
Rs. 8.4 Jakhs. creates shelter for birds and other animals worth of Rs. 5.3 lakhs, 
provides flowers, fruits, medicines and other goods worth of Rs. 4.3 lakhs 
and thus felling of one such tree means a net loss of Rs. 32 lakhs. When 
Savitri takes the vow of protecting this tree as it has saved the life of her 
husband, she gives the message to all women to protect the Banyan-tree. There 
is one more interesting part of this vow. The ladies make seven rounds of 
a thread around the tree and request the tree that they should get the same 
husband for next seven births. I would like to interpret the second part of 
this story in a different way. The seven rounds of the thread are the symbols 
of protection offered by the ladies to the tree in their next seven births and 
in return the tree should promise the long life for their husband. Enveloping 
the tree by seven rounds by each lady of the village totally covers the tree 
and creates as if the protecting armour (a kavaca). If the tree is newly planted 
the seven rounds symbolize the care taken of the tree for first seven years. 
In short, the message of the story is that the ladies should plant the Banyan 
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tree and protect it. The point therefore is that the Dharmasastra teaches 
environmental management too. 


In addition to this, the treatises on Dharma manage one more aspect 
of academic scholarship, which is very important from academic point of view 
and that is the tradition of textual hermeneutics. The Pirvamimaiiisa-texts, 
which are important portions of Dharma, provide a number of principles to 
interpret the ritual texts of Vedic corpus. The guidelines are borrowed and 
reapplied to a broader range of religious and legal phenomena in the 
Dharmasdstra. The six Vedüüga-s, which are the auxiliary sciences are the 
means to manage the proper interpretation of Vedic texts. Though the six 
Vedanga-s are not calculated as the part of Dharma, they indirectly help the 
hermeneutical management. 


The image of the modern manager with suit and tie with two mobiles 
and a lap-top might not be found in ancient times but we have to understand 
that this modern image is just the external appearance of the managerial 
mindset. Management is not just a subject to be taught or injected through 
the lectures or workshops, but as the mindset it can be developed by any one 
with basic education and a long period of trial and error methods. After this 
much discussion on the management in Dharmaíüstra we will visit the 
Arthasastra of Kautilya. Canakya alias Kautilya was the world's first 
management guru. His management thoughts and ideas helped kings and rulers 
for centuries. All the powerful kings in ancient India like Ashoka had learnt 
Arthasastra and practiced it to expand their kingdom, to protect it against 
powerful enemies, to develop winning strategies. habits and practices. It is 
not surprising that the kings and rulers of taday's corporate world apply his 
techniques in their respective organisations. Canakya in his wrold-famous book 
Artha$astra has brought out some of the key business prinicples and strategies. 
Artha§astra is the oldest book on Management available to the world written 
by Kautilya in 400 BC. After going through the book one comes to the decision 
that it is not only a manual on management but it is a Vyavasthapana-darsana 
as a whole. The main focus of the book is on creation and management of 
wealth. The book is a masterpiece which covers a wide range of topices like 
statecraft, politics, military warfare, selection and training of employees, 
leadership skills, legal systems, accounting systems, taxation, fiscal policies, 
civil rules, internal and foreign trade etc. It also covers various technical 
subjects including medicine, gemmology, metallurgy, measures of length, tables 
of weights, divisions of time etc. No wonder scholars down the centuries have 
time and again described Kautilya as a rare mastermind causing the defeat 
of Alexander the Great in India, when he was on his march to conquer the 
world. Kautilya brought various kingdoms together under central governance, 
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thus creating a nation called Áryavarta, which later became India. The book 
provides a process of building a nation on sound economics, based on spiritual 
values. Even though India and Indians never forgot the Artha$astra, the study 
and practical application of the book lost its importance since the British rule. 
Prof. Shama Shastri rediscovered the book in 1905, and he wrote its first 
English translation and today we are revisiting the ArthaSastra for its 
management principles. The book has got many principles and techniques, 
which once applied can prove a tremendous improvement even in our day- 
to-day management. Great thinkers have said, "The ArthaSastra is a book about 
the management of the ‘human mind’. So long as human beings require self 
control, discipline and management, ‘Kautilya’s ArthaSdstra’ will remain 
relevant." 


Mr. Radhakrishnan Pillai^, a management-teacher says that Kautilya had 
a classic vision that encapsulates incisive understanding of Finance, Money 
and Resource Management. Throughout the Arthasastra, reference have been 
made to more than a hundred qualities of leadership, along with the methods 
of developing them. The main focus of the ArthaSastra is on creating an ideal 
society, which can be done only through inspired leaders. Hence, we can say 
that ArthaSastra is a book on ‘Creation of Leaders’. Sri L. N. Rangarajan, a 
political economist, in his translation of Kautilya’s Arthasastra,> says, “There 
is a basic difference between the Dharmasastras and the Arthasastras. Our 
DharmaSastras address themselves to individuals, teaching them their dharma, 
while ArthaSdstra addresses to rulers." 


Our Dharmasastras have already created a base for training of mind and 
Kautilya goes a step further and he leads to the financial and political 
management of the state. Kautilya's ArthaSastra provides a path breaking 
insight like never before in modern day economy to tackle contemporary issues 
like Free Market Economy, foreign Trade, Public Sector, Education, 
Government Finance, Water Management, Agriculture etc. Kautilys's dream 
was to achieve a balanced, opportunist and self-sufficient economy. This is 
also the dream of modern day Indian. The book is thoroughly researched by 
an erudite 9-member team of experts of the Indian Merchants’ Chamber and 
its Economic Research & Training Foundation and the research panel opined 
that Kautilya's foresight is remarkable. It is rare to find to find a thinker whose 
precepts and propositions would be repeatedly validated even thousands of 
years later. Recent history and current socio-economic and political 
circumstances in India and the world vindicate the relevance of the Arthaáastra 
even 2400 years later. 


Undoubtedly, Kautilyan thoughts are universal in nature and their 
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application can resolve many problems that confront us today. Indian Economy, 
in the new global context, can develop in a more sustainable manner and 
emerge as a leading economic power house, if it can imbibe the principles laid 
down so clearly by Kautilya. Prof. Pillai says, “The greatness of his thoughts 
lies in the continued applicability in the present economic order, which is 
known to be dynamic and ever changing. The relevance of Arthashastra 
to contemporary India remains unimpaired because it is a secular text that 
deals with the governance safeguards, without presenting any overt philosophy 
or religion. The profundity of the Rsis of yore and their deep knowledge of 
socio-economic issues is truly remarkable. It makes such refreshing reading 
even after two millennia.’’ This was all about the Kautilian way of management. 
After entering in to deep waters of Arthasastra one finds that he has dealt 
with different types of management. Say for example, State-level-management, 
Organizational management, Statecraft management etc. Let us have some 
textual analysis as a proof to the above statements. 


Under the State-level-management, we can discuss Agricultural and 
Irrigation management, water-harvesting and the population management etc. 
Kautilya is very keen about Varttà i.e. Krsi, Goraksya and Vanijya that is 
to say, agriculture, cattle-breeding and trade and commerce. Thus, Agriculture 
and irrigation are taken care very scrupulously. The glorious tradition of water- 
harvesting by the village-communities and individuals with strong support and 
encouragement from the state reflects on the ingenuity and wisdom of our 
forefathers for they have made water-harvesting an intergral part of the native 
culture and community life. The Arthasastra of Kautilya gives an extensive 
account of dams and bunds that were built for irrigation during the period 
of Mauryan Empire. The water supply systems were well managed within 
the framework of strict rules and regulations. Different types of taxes were 
collected from the cultivators depending upon the nature of cultivation and 
required irrigation. The tax rate was 2596 of the produce in respect of water 
drawn from natural sources like rivers, tanks and springs. For the water drawn 
from the storages built by the king the tax rate varies according to the method 
of drawing water. For instance, it was 2096 of the produce for the water drawn 
manually, 25% for the water drawn by the bullocks and 33% for that diverted 
through the channels. Exemptions from payment of water-rates were given for 
building or improving irrigation facilities. The period for exemption was five 
years for new tanks and bunds, four years for renovating old works and three 
years for clearing the works over-grown with weeds. The water-bodies like 
reservoirs, bunds and tanks were also privately owned and owner was free 
to sell or mortgage them. The owner could also sell water to others in return 
for the share of the produce. In the absence of the owner, the water-bodies 


23 


Departmental Journal Samskrta Bharati 


were to be maintained by the people of the village. A set of punishments 
was prescribed for various violations of water-laws like— 


I. Causing damage to another’s ploughed or sown field by letting water 
overflow from a tank or reservoir. 


2. Causing damage to gardens, parks and bunds. 

. Owner of the higher tank preventing the filling of the lower tanks. 
. Failure to maintain the water-body. 

. Out-of-turn drawing the water from the body. 

. Building a well or tank on someone else's land. 


Selling or mortgaging a water-body meant for charitable purpose. 


oN AA oU 


. Death-penalty was prescribed for breaking a reservoir or a tank full 
of water. 


This water-wisdom at all levels of the society ensured adequate availability 
of water for all, which in turn, formed the basis for all round development 
and prosperity. 

As regards the population, he observes that some area-s are overcrowded 
and thickly populated and some have no habitation at all. 


In such cases, he says, “He should cause settlement of the country, which 
had been settled before or which had not been settled before. By bringing 
in people from foreign lands or by shifting the overflow of population from 
his own country." For the success of this policy he suggested group-migration, 
generating the employment, creating the recreation places so that they will 
not leave the place once they enter in and provide them all the facilities that 
attract them towards the cities. Jamashedpur, created by Jamashedaji Tata, as 
a residential settlement for his employees, has set up a benchmark for other 
companies to follow. Many people think of Kautilya as Kutilamati, i.e. the 
crafty administrator, who would do anything to actualise his dreams, but his 
thought on the treatment to the conquered country reflects on his noble and 
selfless mind. The conqueror shall add his own virtues to those of the defeated 
enemies. If he finds good qualities in them he shall try to acquire them. In 
the modern era we find that people of the defeated country are treated badly 
but here Kautilya suggests policies which are pleasing and beneficial to the 
conquered population on the basis of Dharma. He should not force anybody 
to change his life-style or religion. Instead of breaking their places of worship, 
he should show the same devotion to their gods and he himself should 
participate in their festivals and enjoy their amusements. The leaders and chiefs 
of the towns and various communities of the conquered territory should also 
be given due respect and their opinions should be considered. He should also 
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ensure that the ill and helpless are taken care of. There is a lot that today's 
corporate world can learn from these concepts in the  Arthaáastra. 
Internationally, there are lots of mergers and acquisitions that are happening. 
Once the new management takes over, there is a cultural shock in the whole 
system. In most of the cases, people are told to leave the organisations due 
to down-sizing and cost cutting. Here, Kautilya gives top priority to the people. 
He understands that the main asset of any organisation is its people. It is 
its people. It is very important to keep them happy, even if they happen to 
be in an acquired territory. 


The main interest of Kautilya was the management of statecraft, he was 
well aware of the strength of military, i.e. Dandaniti and he stresses that with 
these two strong pillars only ie. Vartta and Dandaniti, it is possible to be 
a successful king, therefore, Vartta and Dandaniti come under state-level 
management. À conducive atmosphere is necessary for the state's economy 
to thrive. This requires that a state's law and order be maintained. Arthasasatra 
supports strict enforcement of laws. The science of enforcement of law is called 
Dandaniti. Much has been written about the management of law and order 
in the Arthafástra and thus I have taken care to explore the unexplored 
area-s. Vyavahàra is an important concept of ancient Indian law denoting legal 
procedure. According to Dr. Kane, when the ramifications of right conduct, 
that are together called Dharma and that can be established with efforts of 
various kinds such as truthful speech etc., have been violated, the dispute 
between the parties, which springs from what is sought to be proved, such 
as debt, is said to be Vyavuhdra. The king’s personal Dharma is inextricably 
linked the legal proceedings and his Dharma is determined by the merits and 
demerits of his subjects. The duties of the king are title as Rajadharma. The 
sddgunya-foreign relations the spy-system are also very important policies but 
as they are often discussed else-where, I shall not discuss them here. 


There are many important points to be noted as regards the organizational 
management. The great leaders can transfer their management skills and years 
of experience to the next generation through a process of systematic training. 
Training is not a quick fix solution. It is looking at the larger picture in spite of 
short term loss or failure. Today many companies are focusing on this training 
aspect. Even in the case of Kautilya, who wrote the Arthagastra, it took him 
years to train Chandragupta Maurya not only to conquer the cruel Nanda King 
but to establish him on throne and create the golden era. Prof. Radhakrishanan 
Pillai in one of his articles says,? ‘Just like the law of the Farm, in training 
too, we have to go through the whole natural process. Selecting the right seed, 
sowing it, watering it, waiting for it to sprout providing it the right amount 
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of sunlight, letting it grow in the right environment—none of the stages can be 
avoided. Only the right season and right time do we enjoy the harvest.’ Training 
deals with imparting an understanding of some of the deeper secrets of human 
mind. Most importantly training is a matter of disciplining the mind. His choice 
of Chandragupta shows that leadership training should not be limited to birth, 
cast, colour, creed, religion or country. All the Human Resource Departments 
should read his text which says that the training disciple is the one whose 
intellect has the qualities of desire to learn, listening, retention, thorough 
understanding, reflection, rejection of the false views and intentness on truth 
and not on any other person.? Thus, selection of a right trainee is like the 
checking the quality of the seed before we sow it. As the second stage the 
_trainee is to be nurtured with the help of a senior who is experienced in that 
particular skill. This system of Mentorship has taken strong roots in today’s 
corporate training structure. A mentor is more like a catalyst, who guides the 
process without taking part in it. He says, “Training and discipline are acquired 
by accepting the authoritativeness of the teachers in the respective fields.” 10 
Kautilya insists that even the king should take help and guidance by consulting 
experts in various fields. Today we find that even the President or Prime- 
minister of a country has specialists like scientific adviser chief security 
adviser, etc. whom he consults before taking any decision in matters regarding 
the particular area. Thus, Kautilya rightly remarks, “All undertakings should be 
preceded by consultation. Holding a consultation with only one he may not be 
able to reach decision and maintain secrecy. Therefore, sit and counsel with 
those who are mature in intellect’’!! One must note a unique quality of Indian 
Management System that can not be found in anywhere else in the world. 
India has taken spirituality as its national ideal. In ancient India hermits, 
ascetics and spiritual masters were respected and revered. They were invited 
to the court at the time of taking important decisions. There was a special 
seat reserved for the Acharya. His validity was to come from his deep 
understanding of Dharma. 'Today, in our Parliamentary system of governance, 
which is borrowed from the west, has no place for any spiritual masters. Only if 
our law-makers can understand once again that there has to be a seat for a 
spiritual guide in our system of governance we perhaps can go back to the old 
gold-days. We find that Kautilya not only preserves the good practices at his 
times but transforms them as the principle of management and creates the 
whole Vyavasthadpana-Sastra. Along with the-trainees there is also an issue of 
Leadership Management. Shri Rangarajan remarks that Leadership is an art 
that can be developed by any individual from any background. The only way 
to develop it is to have a higher goal or ideal in front of the person. Great 
leaders are born when they sacrifice their individual pursuit for the happiness 
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of others. From the ArthaSastra, chapter 19 of the first book, titled as the, 
‘Rules of the king’ describes various qualities of the leader. The complete 
and detailed study of this section proves very fruitful for those who want to 
know about leadership. Ever-activeness is the first and foremost quality of 
leader. If the king is energetic, his subjects will be equally energetic. If he is 
slack and lazy in performing his duties the subjects will also be lazy and will 
waste out his wealth. Besides such a king will easily fall a prey into the hands 
of the enemy, so the king should always be active. It is very true, especially 
about the leader that people learn more by watching actions than listening to 
sermons. In short, the leader should create the positive energy field around 
him and embrace all others by that energy. One can not afford to be lazy 
in front of his juniors. If the Boss comes late to the office or is found sleeping 
there what can one expect from one’s subordinates? Such a leader will soon 
loose control over his subordinates? Then they will start spending excess money 
of the organization in unnecessary areas. Since the leader is not vigilant and 
alert the enemies and competitors will easily overtake him. So, in order to 
inspire others, to maintain and expand the wealth of the organization and also 
to be in touch with the latest developments around the leader should be ever- 
active and energetic. 


In the case of Arthaáastra, leadership has specific reference of King- 
making. A king or even a political leader for that matter can not be successful 
without managing his senses. As one climbs the higher steps of the ladder of 
success temptations start coming in his way. Often the downfall of the great 
leaders happens when their senses take over. Sex-scandals, shattering decisions 
taken in a fit of anger, over-indulgence in power etc. are due to the lack of 
contro] over the senses. Thus, Kautilya has discussed this important issue ‘in 
a separate chapter named as Indriyajaya. However, no external pressure can 
help one to maintain this discipline for a long. Initially it may be imposed 
by the seniors but slowly it must become the part of self-discipline. The mind 
must be trained by continuous practice. One should be able to handle lust, 
anger, greed, arrogance of knowledge and power or wealth. The leader should, 
not get excited due to sudden gain or dejected due to unforeseen loss.!? Under 
Varttaé comes the industrial management. Industry is the main flow of wealth. 
Kautilya has rightly marked the Principles of creating wealth— 


l. Let your money go out for creating new money. Our ancestors understood 
that the creation of wealth is through the network of society and hence 
has to be given back to society. Even the idea of collecting taxes is to 
ensure the flow of wealth for the betterment of the society to create a 
prosperous nation. Though this is the part of financial management it 
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has come through the government, but the supporting mindset is created 
by the Dharmagastra by presenting the concept of Samdjarna. All of us 
are aware that according to Dharmashastra one has to repay the four types 
of Rna-s that are the loans in the form of Deva, Pitr, Rsi and Samdja. 


The debt that one takes form the society is to give some share of our 
income in the form of coins or kinds. If you pay through government 
agency it is tax, one's if one parts with some part of wealth it is donation 
or charity -in any form one may donate but one must repay the debt. 
India has always been a socially responsible country. In our culture we 
are taught to give back more than what we get. In fact, working of the 
upliftment of the society is considered to be a noble virtue. We find same 
kind of social responsibility in various national and international 
organizations like UNICEF, Common Welter, Tata group of Companies 
etc. Instead of stagnation of wealth, it must move to generate more wealth. 
The word currency which suggests to flow or even Dravya from root dru, 
meaning to flow, to run (and continuity at same time) suggests that the 
wealth should not be static and this is an important principle of wealth- 
management. 


Regarding the wages Kautilya is very strict. He has laid down ground 
rules for the payment of salaries and wages to the state employees and 
thereby private employees. One quarter of the state-revenue was 
earmarked to be spent on payments and wages. Salaries ranging as high 
as 48000 hundred pana-s to as high as 60 pana-s were recommended 
for the different categories. Salaries were given on a liberal basis. The 
purpose behind the high salaries was to prevent discontent among the 
employees and ensure efficiency. He also laid down the salaries in the 
form of kind if the treasury is not full. The part-payment in kind can be 
made in the form of forest-produce, fields etc. but he was very keen 
that the wages should be paid for the work done and not for the work 
which is not done. He had a perfect system of information and control. 
The revenue and expenditure were classified on various basis such as 
head of income, source, quantity, to generate inputs for decision making 
for multifarious purpose. 

Another issue well-handled by Kautilya is that of production. The 
production can be viewed from various angles. The quality and quantity 
are two main issues but the production-cost is also very important for 
a company or an enterprise. The cost of production in present day Public 
Enterprise shows that the material cost constitutes about 55% of the total 
cost Despite this, the materials management and inventory control have 
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largely remained academic exercise. Kautilya’s ArthaSastra explains at 
length to how the stores have to be managed and the punishments which 
the different functionaries were required to undergo in case of 
mismanagement of stores. The application of those principles could 
revolutionise the upkeep and management of stores. Another important 
issue which affects the production is the relation with labour. Tanmoya 
Sinha categorically presents the policy regarding the issue in the 
Arthafastra.!3 Kautilya’s policy includes, one, the wages were decent and 
related to productivity and performance. Two, the payment of wages was 
also related to the economic condition of the state. Three, independent 
labour had to pay a higher .price through fine. Four, back of quality 
production was taken very seriously. Five, for different categories of 
employees there were different scales of wages. These principles applied 
seriously in public enterprises can transform their working and provide 
them a global up lift. 


He further adds that the government in its New Industrial Policy 1991 
mentioned that the public enterprise portfolio would be trimmed to 
economise the expenditure of the government and save resources to 
increase spending on social overheads. During the last ten years, the 
government has not been able to evolve suitable criteria for identifying 
public enterprises which have lost their relevance. Kautilya provides a 
superb lead in this regard by mentioning the economic activities, which 
the state must get involved in the objective of the state intervention in 
economic activities is to provide full employment and thereby create 
prosperity for nation. 


Women’s employment is also an important area where Artha$astra gives 
us thoughtful guidelines. Even during the fourth century when women 
did not have adequate social rights Kautilya as a revolutionary thinker 
included women’s employment in his plan for an deal society. In the 
second book of Arthaáastra. 


The chief textile commissioner, while setting up the rules for the textile 
industry, has been advised to provide employment to women to the extent 
of allowing them to work from their own houses. The raw material would 
reach them in the morning and the finished or semi-finished product be 
collected in the evening. 

There are number of Vyasana-s listed at various places in the literature. 
Manu counts Dasadurvyasanüni i.e. ten had habits.? The word Vyasana 
suggests exactly opposite meaning as compared to the etymological 
meaning. Vyasana is really that bad habit which a man is unable to throw 
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away. Amongst them madirü—the intoxicating drink or alcoholic drink, 
striyah—craving for beautiful ladies and madah—excess sexual 
enjoyment, mrgayd—hunting and dyuta—gambling are very serious and 
harmful vyasana-s. Addiction to these four is a universal phenomenon, 
common to all societies, creeds, religions and sects. No society is spared 
from this but Kautilya has very wisely handled the matter and managed 
with this problem too. He has accepted the fact that though these are 
proved bad habits, calamities surely harming the individual and the whole 
society thereby people who are addict can not do away with these four. 
We know it well that ban on liquors etc. have failed, even tried by Gandhiji 
and Moraraji bhai Desai, but Kautilya in 4th century B.C. was aware 
of it as he was a clever psychiatrist. He has very rightly thought of turning 
these bad habits as the sources of income which will help to swell the 
royal treasury. The two subchapters of Kautilya’s Artha$astra as 
Surüdhyaksa and Ganikadhyaksa, that is the in-charge of the liquors and 
in-charge of the prostitutes throw light on this problem.!ó The word 
management yields the sense of finding solutions to the problems too. 
He explains that these two, though are the diseased organs of the social 
body, they can not be cut off and the society has to live with them. Thus 
by putting some conditions on production, sale-taxes, and health-care he 
permits the regular production of liquor and even additional production 
at festival times. But he wisely adds that it should be sold at very high 
price to extract black-money out and the liquor-shops or service centres 
should be placed at the border of two states. Secondly, he also suggests 
that young beautiful ladies, with multilingual proficiency (expert in many 
languages) be appointed to serve the drinks and they should listen to the 
conversation of the foreign customers as to know the recent events in 
the nearby states. This is how he not only fetches money to royal treasury 
but uses the liquor-shops to spy on. The business is actually under 
Goverment control but private producers are also permitted on special 
occasions like king's victory or festivals and they are charged extra sales- 
tax. What a practical’ prudence! Surprising and wonderful! About the 
Prostitutes he says!’ that it is very important to take care of their health. 
They also have to pay some portion of their income to the royal treasury 
as it is their regular profession. In return the king should provide 
protection and education to their children. And the most important part 
is that as they become unable to earh due to old-age etc. they are to 
be absorbed in royal service as to serve a glass of water to the king 
or to stand by him to fan him. I personally think that these prostitutes 
are experts in understanding the intentions of the persons in front than 
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the kaulina-ladies. Kaulina-ladies are always protected by their fathers 
or brothers or husbands but the ganika-s are self-protected. Thus, their 
expertise can also be used for king's protection. If they are paid they have 
to repay the king in some form or other. See, Kautilya never bestows 
undue facilities or concessions or favours. No favours were bestowed 
having an eye on the vote-bank. All that was given was legal, 
proportionate and human. This is the real objective of any type of 
management. 

As a conclusion it may be said that though Indian culture has a strong 
spiritual base, the ancient sages have not ignored the practical life. They were 
very keen about the management of life as a whole. The means and ways 
may differ according to the field of work but the final aim was to live happy, 
healthy and contented life and let others also to live the same. 


नैतद्धि नूतनं तत्त्वं व्यवस्थानमिहोच्यते 
आचार्यैरुक्तमेवैतद कौटिल्येन विशेषतः) 
धर्मार्थकाममोक्षाथी व्यवस्था या समाहिता 
धर्मशास्रार्थशास्राम्यां निर्विशेषा विवेचिता॥ 
प्रजासुखार्थमेवं हि राज्ञां जन्मायुरेव च 
इति प्रस्थापितं येन तस्मिन्‌ मे शतशः नतिः। 
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The Policy of Management as reflected in Dharmasastras 
and Kautilya's Arthasastra 


Tapati Mukherjee* 


In a jet-set globalised scenario when change is the only constant and 
consequentially organisations are vieing with each other to meaningfully and 
effectively survive and at the same time grow and excel in the long run, the 
efficacy of management policy and techniques can hardly be over estimated. 
As a matter of fact, management is a continuous process of coordinating and 
setting different loose ends into a structured whole with a view to achieve 
maximum benefit. This basic concept of ‘Management’ has been reflected in 
the words of E. Peterson and E.G. Plowman when they defined Management 
as ''A technique by means of which the purpose and objectives of a particular 
human group are determined, classified and effectuated’’. The judicious use 
of people and resources to accomplish pre-determined goal is the keyword 
of effective management. (“Management is a distinct process consisting of 
planning, organising, actuating and controlling, performed to determine and 
accomplish the objectives by the use of people and resources’’). The role of 
management in current financial parlance can be interpreted as a medium 
required to convert the disorganised resources of men, machines, money and 
materials into a useful and effective enterprise. 


Since ‘Management’ is an all-encompassing concept, it has been 
distributed into various functional areas: 

(a) Administrative Management. 

(b) Financial Management. 

(c) Environmental Management. 

(d) Recently added stress Management. 


The point which should never be lost sight of, in this context is that modern 
management experts hardly make any distinction between management and 
administration, as has been categorically stated by Henry Fayol.—''There is 
only one administration or management science, which can be applied equally 
to all institutions, whether business or social or government." 

In our quest to trace back modern management techniques to ancient 
Dharmagastra and Arthaáüstra texts, the point which baffles us at the very 
outset relates to the propriety and veracity of such proposition. The protagonists 
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of modern management theories will certainly raise hue and cry in view of 
the fact that those age-worn texts can hardly contain any material having 
relevance to current managerial concepts. Despite this classic onslaught of 
modern management ‘gurus’, the fact remains that the basic tenets of modern 
management had their starting point embedded in the ancient Dharma and 
ArthaSastra texts, in whatever rudimentary form they might be, Admittedly our 
ancestors were not management experts in the modern sense of the term, but 
prudent and sagacious as they were , they could realise and visualise the utility 
of certain principles, which in subsequent ages formed the basis of modern 
management techniques. 


It is indeed amazing that our preceptors could feel the efficacy of various 
types of management like administrative, financial, ecological, to name a few. 
As administrative management plays always a pivotal role in smooth running of 
the state, our DharmaSastra writers emphasized in unequivocal terms the dire 
necessity of emergence of monarchy to prevent anarchy and ruthless rowdism- 


"arüjakey hi lokey asmin sarbato bidrute bhayat. 
raksdrtham asya sarbasya rajanam asrijat prabuh."' 
(Manu 3/7) 


Obviously this concept anticipates the theory of Engels that *'the state came 
into existence owing to the necessity of curbing class antagonisms.'' To curb 
lawlessness and vandalism, the duty of the king has been propounded to be 
defence of the social order, based on family, property and caste. 


‘‘Nastey dharmey manusyesu vyavarah prabartatey 
drasta ca vyavaharanàng raja dandadharah smrtah.’’ 
(Narad 1/2) 


Manu also re-iterated the omnipotent character of the monarchy in ensuring 
full protection to the subjects. As a corolary to this proposition, the question 
which inevitably emerges is—how to implement this concept of governance for 
the ultimate benefit of the governed? The Dharmaéastra writers came forward 
with the suggestion that effective administrative management may be 
instrumental in not only policy making but also in its execution as a reality. 
Manu's insight in administrative management is quite explicit when he declared 
that it is virtually impossible for monarchy to effect good governance without 
tacit support from the ministers and officers—a concept in tune with modern 
managerial technique which advocates delegation of power. It is indeed 
significant that Manu's stress on a few qualities like good lineage, knowledge in 
Sastras, etc. which he considered as essential to be a good minister, finds its 
support from textbooks on modern management which are equally emphatic 
about possession of a few innate qualities for a successful manager. 
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*Maulàn $astravidah $ürün labdhalaksyan Kulodgatan 
sachibün sapta cüstau và Kurvita supariksitan 
(Manu. VII/54) 


That the king should pay due attention to the deliberation and advice of his 
ministers and royal officers in determining his course of action, has been 
emphatically declared by almost all the principal Dharmasastra writers 
including Manu and Yajfiavalkya. Yajfiavalkya is quite explicit in his assertion 
that the king is advised to first consult his ministers, then a priest and thereafter 
proceed to implement course of action (1/312). Kamandaka went a step further 
to emphasise that the ministers are required to concentrate on securing the fruit 
of the line of policy adopted. 
"mantro mantrafalabyaptih karyafiusthinam àyatih, 
ayabyau dandanitiramitrapratibedhanaü ityamütyasya karmedam...’’ 
(11/17) 
Starting from extremely intriguing matters like forging war or alliance with 
neighbouring kings, the king has been categorically advised by Manu to consult 
his ministers in each significant matter related to governance of the state 
(7/66). To effect both administrative and financial management of highest 
magnitude, it has been considered as imperative for a king to take refuge of 
wise officers who, apart from their erudition will be instrumental in collection 
of revenue too. In the second tier of administrative hierarchy, superintendents 
who will be in change of various departments will hold the cudgel of smooth 
running of the system. It is indeed interesting to note that our Dharmaéastra 
writers were prudent enough to realise that for fruitful governance, 
administrative management through a few key officers may be considered as 
a desideratum. Accordingly Manu came forward with the suggestion that while 
the overall administration depends upon the ministers (amatya), the ambassador 
plays a key role in effecting truce or its opposite (VII/65). 


It goes without saying that a sound financial management is a prime 
condition for assessing the success of monarchy. Accordingly Manu asserted 
that only the authority of the king could assure seven modes of acquiring and 
three titles of property (10/115). It is quite explicit that the king is to ensure 
enjoyment of property of every individual and accordingly it has been advised 
by Manu in quite unequivocal terms that out of eighteen offences into which the 
king should pay attention, ten are connected with property. (VIII/4-7). 


As financial solvancy is essential for implementing welfare activities of 
the state, a judicious financial management is all what a benevolent king should 
strive for. It is not difficult to trace parity of thought noticeable in the ancient 
Dharmaéistras and the modern management principles, both of which advocate 
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proper utilisation of resource for improving the quality of life of the people— 
“If the management is efficient, the resources of the society are better utilised 
thereby giving more satisfaction to the society and improving the quality of 
life of the people." (Henry Fayol) Manu almost echoed the same line of 
thinking when he asserted that the king should levy tax for augmenting treasury 
and for carrying out day to day administration but not at the cost of suffering 
of the subject. (VII/128). However, economic condition of the taxed should 
also be taken into consideration (Manu VII/129). Our ancient Dharma$astra 
writers were conscious of the chances of plausible corruption on the part of 
the financial administrators and as such Kamandaka has uttered a note of 
caution in respect of officers entrusted with financial management. 


íez 


üyuktakebhyah caurebhyah parebhyah rajaballabhat prthibipattilovat ca 

prajanang pancadhi bhayam’’. (V-82-83) 

As we move on to the realm of Kautilya’s ArthaSastra, we are indeed 
amazed to find that Kautilya upholds management doctrines which find their 
parallel in modern management tenets. He appears to believe in a synthesis 
of autocratic and paternalistic approach towards leadership—a concept which 
forms an integral part of operative management. In the scheme of governance 
proposed by Kautilya, the king is at the apex. But at the same time, for 
administrative management, he should appoint ministers and others (1/7/4). 
While the king has been advised to seek assistance from ministers and other 
high officers, the importance of Amatya has been categorically emphasized 
by Kautilya in the form that due to multiplicity of work involved, one of the 
primary responsibilities of the king is to got the work done by the Amityas 
(1/9). About the numbers of members in the Council of ministers, Kautilya 
opines that their number is determined by the power and exigencies of the 
state (Yathisimarthyam). While a small cabinet of three/four ministers may 
suit royal purpose, the members of the council could be eight or more in 
number according to requirements. It is pertinent to mention here that the 
importance and need for proper staffing has been recognised in text books of 
modern management. It has also been pointed out by management experts 
that proper staffing ensures greater production by putting the right man in 
the right job. 

The priests have been put on a higher pedestal by Kautilya (1/9). That 
Kautilya believes in the efficacy of high level ministerial management is evident 
from his statement that royal power advanced by Brahamanas enforced as with 
a spell by the consultation of ministers and endowed as with a weapon by the 
observance of $astric rules becomes invincible and secures success. 


Kautilya's concept of financial management is so elaborate and well- 
conceived that it elicits admiration of modern management experts. In the 
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second chapter of his text, he deals with the duty of superintendents (adhyksha) 
and with the work done in over two dozen departments related to financial 
administration. It is evident therefore that Kautilya believes in delegation of 
power—a concept upheld by modern management theorists. According to 
Kautilya, the Akshapatakidhyaksha (superintendent of records and accounts) 
should have the accounts office constructed, enter numerous matters in the 
accounts, recover the kings dues from the sureties of servants, check 
embezzlement, recover fines for loss due to neglect or fraud and note in his 
register the dharma, method of judicial procedure and the usages of countries, 
villages, castes, families and corporations. In an identical manner, the 
Koshadhyaksha as superintendent of treasury will take charge of gems, pearls, 
articles of great or small value and forest produce. Thus Kautilya advocates 
the theory of division of power amongst various machineries of monarchical 
governance. 


Environmental management—a present day concept had been hinted at by 
Kautilya in the form of a complete description of the state-rearing of domestic 
animals. In the layout of the metropolitan city (II-4-12), sites are to be set 
apart for stabling the cattle, horses, asses and camels (kharoshtraguptisthinam) 
belonging to the royal establishment. Two separate adhyakshas viz the 
goadhyaksha and the a$vüdhyaksha are to look after the management of the 
state herds and studs of domestic animals. Kautilya had also advocated 
afforestation of the barren land by state intervention and thus involved officials 
in the management of elaborate state machinery. 


One is indeed amazed to notice that stress management—a very modern 
concept had also been taken care of in a subtle manner by our sagacious 
preceptors. Stress is a physiological and psychological imbalance in human life. 
It is an external force which produces stress in a system structure or organism 
and disrupts equilibrium in them. To get rid of guilty complex, resulting into 
mental stress, expiation has been prescribed by Parüsara (2/12). Manu 
suggested that by repentance, one may get relieved of his sin.(X1/231). 


It has been a noted maxim of management theory that without proper 
employment of management precepts ''resources of production remain 
resources merely and never become production.” In our ancient Sastra texts, 
there is a conscious attempt in however embryonic form it might be, to convert 
the resources available to the monarchy into a decisive force to deliver 
maximum good to the vast populace. In a strife-torn, violance-marred and 
recession-depressed Indian society, ancient Indian management principles have 
meaningful relevance indeed. 
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Some Aspects of Personnel Management in Kautilya’s 
Arthasastra and the Corresponding Modern Theories 


Debarchana Sarkar* 


‘The word *management'' is a singularly difficult one. It is, in the first place, 
specifically American and can hardly be translated into any other language, 
not even into British English. It denotes a function but also the people who 
discharge it. It denotes a social position and rank but also a discipline and 
field of study! But even within the American usage, management is not 
adequate as a term, for institutions other than business (e.g. Universities, 
Government Agencies, Hospitals, and Armed Services) do not speak of 
management or managers, as a rule. The terms they use are administrators, 
executives, commanders and so on. Yet all these institutions have in common 
the management function, the management task, and the management work. 
In all of them management is the effective organ. The institution itself is, 
in effect, a fiction. It is an accounting reality, but not a social reality. When 
this or that government agency makes this ruling or that decision, we know 
perfectly well that it is some people within the agency who make the ruling 
or the decision and who act for the agency and as the effective organ of the 
agency. Without institution there is no management. But without management 
there is no institution either. It is this organ on the performance of which 
the performance and survival of the institution depend.? 


The concept of management in the present day institutions is a constantly 
changing one. Theories specific to a function today become obsolete tomorrow. 
So it is difficult to identify theories of present day management with those 
of a totally different political, social and economic set up established about 
2500 years ago. The India of that age was ruled by a monarch and the whole 
of the Artha$astra has been devoted to framing administrative rules for a 
monarchical organization. Thus the only organization for which a goal is set 
is the EMPIRE, which is under the supreme authority of the Vijigisu. Kautilya 
has spoken of seven elements constituting a state, viz., the king, the councillors, 
the agricultural zones of the state along with the population inhabiting it, the 
fortified towns and cities, the treasury, the army and the allies.? Kautilya has 
described all the essential qualifications and functions of these elements. But 
the main problem lies in the very basic differences between the concepts of 
a modern company/institution/organization and the state described by Kautilya. 
In modern concept the proprietor of the company does not interfere in the 
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functions of the management, though he enjoys the profit. But in the Kautilyan 
system of monarchy the king is at the helm who controls everything and whose 
authority can never be questioned. Kautilya describes the king as the aggregate 
of the other six elements: तत्कूटस्थानीयो हि स्वामीति, According to him the 
seven elements are arranged in this particular order according to the seriousness 
of the calamities befalling each. Thus the calamity of the king is the most 
serious one as it affects all other elements. The second element is the Amdtya 
which is just next in importance to the king himself. Amatyas were actually 
of two categories, viz., the councillors and the executives. The latter may be 
broadly described as managers of different departments. Kautilya has described 
different aspects of their functions in various chapters of his work which 
sometimes seem to conform closely to modern day theories. 


We may loosely compare some of the basic principles of personnel 
management in Kautilya's time with the present day ones. 


There are some aspects of personnel management in modern 
organizations, such as, recruitment, training, remuneration, benefit system, 
promotion policies and the like. We would try to place some of these aspects 
as dealt with in modern books on management and what we may identify 
in the ArthaSastra as bearing some affinity with them. 


As recruitment is concerned, Personnel Management stresses selection 
in employment. There are elaborate and ingenious methods of tests, interviews 
and selection procedures which are developed with tremendous effort? A 
selection can be made successfully if the selector has a clear-cut knowledge 
of the requirements for the job. The factors may vary in the selections of 
different levels of managers. Thus while selecting front-line supervisors, he 
has to know what qualities are required, in what degree each is essential, what 
combinations of qualities are required and in what degree, and how to identify 
the required qualities in candidates. The managerial qualities he should seek 
in the candidates are: desire to manage, intelligence, analytical ability, ability 
to communicate, integrity and the like. But the process for selecting middle- 
and upper-level managers is quite different from that prescribed for the front- 
line supervisors. Here the selection is made from only the candidates who 
have achieved and have management experience behind them. The 
management skills necessary at various levels of a business organization are 
also emphasized, viz. Technical Skill and Conceptual Skill. Technical Skill 
is described as the ability to use knowledge, methods, techniques and 
equipment necessary for the performance of specific tasks acquired from 
experience, education and training. Human Skill is the ability and judgment 
in working with and through people, including an understanding of motivation 
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and an application of effective leadership. Conceptual Skills perceived as the 
ability to understand the complexities of the overall organization and where 
one’s own operation fits into the organization. This knowledge permits one 
to act according to the objectives of the total organization rather than only 
on the basis of the goals and needs of one’s own immediate group." 


Kautilya discusses the topic of the appointment of Amatyas in three 
chapters of his work, viz. Amatyotpattih, Mantripurohitotpatiih and 
Upadhabhis$aucasaucajfianamamátyanam (Kau. AS. 1.8, 1.9. and 1.10). In the 
first one he refers to and examines the opinions of his predecessors on the 
eligibility of persons from whom the amdtyas may be selected. The 
predecessors are varied in their recommendations of candidates including the 
king’s classmates, associates in secret activities, one with proven loyalty, one 
showing extraordinary efficiency in financial matters, one belonging to the 
hereditary ministerial family, freshers well versed in political theories and 
lastly, one possessing the qualities of a noble birth, wisdom and integrity. Each 
of these earlier opinions, except the last one, has been refuted by a following 
teacher of polity on strong grounds. Kautilya does not forward any of these 
opinions explicitly and says that each one may be relevant depending on the 
circumstances. Since no argument against the last mentioned opinion is 
forwarded, it seems that Kautilya is in favour of the recommendation by this 
teacher (Bahudantiputra). It is also suggested by the enumeration of twenty 
five qualifications of an amatya by Kautilya in the following chapter. These 
qualities may be classified into personal or inborn and acquired. Thus the 
amáütya should be: 


l. A native of the king's own kingdom 

2. Born in a high family 

3. Controllable by the king / able to control himself and his subordinates 
4 


Versed in all arts like horsemanship, elephant-driving, chariot-riding, 
application of weapons of offence and defence 


en 


Having logical ability to foresee things / thorough knowledge of the 
Political Science (ArthaSdstra) and practical politics 


Wise / having sharp, strong and sound intellect 


6 
7. Capable of remembering things 
8. Quick in action 

9 


Eloquent 
10. Bold / smart / assertive 


ll. Capable of'arresting the attention of others through intellectual grip, 
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precise decision, competency of meeting arguments and acts by 
stronger or equally strong counter-arguments and counter-acts. 
12+13. Possessed of energy and influence 
14. Capable of endurance 
15. Honest 
16. Sympathetic and courteous, of kindly disposition 
17. Of firm loyalty to the king. 


18-21. Of good conduct, strong physique, good health (having no ailments, 
hereditary or acquired), patient / possessing fortitude 


22-23. Free from arrogance and fickleness 
24. Of beloved looks / amicable 
25. Having no harmful or inimical propensities. 


Possessing all these qualities makes one eligible for the post of a First Class 
Amátya, possessing about three-fourths of them a Second Class one and half 
of them a Third Class one. 


These qualifications are to be verified through different sources, like 
personal experience, report of reliable persons, friends / class-mates, co- 
workers, course of conduct adopted by the applicants / nominees. 


It is obvious that most of these qualifications are relevant today for any 
management trainee. These include all the three types of skills necessary at 
various levels of a business organization. However, the first two in the list 
have little relevance today, because of the globalization of business affairs, 
though birth in a family with high connections may help the organization 
indirectly. The fourth one may be perceived as possessing thorough technical 
skill and it may be noted that Kautilya has used the term krtasilpa here which 
has been expounded in commentaries in the way we have referred to above. 
Literally the term means “well-versed in all kinds of arts" which may be 
interpreted as having technical skills. In present day management a thorough 
command over software and information technology is considered essential 
for any aspirant management trainee in any sector. However, technical skill 
is mainly needed for the supervisors at lower levels to train and develop 
technicians and other employees of their sections. Thus it is required for 
advancement from the lower level to the higher level of the organization and 
at the highest level the executives in a business organization need not know 
how to perform all the specific tasks at the operational level? At that level 
more and more conceptual skill is necessary. In Kautilya's list qualification 
nos. 5-8 and 11 to some extent represent conceptual skill. But the degree of 
technical and conceptual skills at different levels of management varies and 
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the common denominator that appears to be crucial at all levels is human 
skill. It has always been considered important in the past, but it has become 
the most important in the present day management scenario. One of the great 
entrepreneurs John D. Rockefeller stated: ‘I will pay more for the ability to 
deal with people than any other ability under the sun.’!° In Kautilya’s list, 
qualification nos. 16, 18, 21, 22, 23, 24 and 25 enable a manager to deal with 
people efficiently. Human skill involves working with and through other people. 
A manager has to understand why people behave in a particular way and has 
to increase his effectiveness in predicting future behavior and in directing, 
changing and controlling behavior.!! 


Kautilya’s amdtyas have to go through a set of secret tests before being 
confirmed in the specific administrative offices. These tests are conducted 
without their being aware. They are tested by ethical allurement pecuniary 
allurement, carnal allurement and frightful/dreadful allurement. They are kept 
in probation in general/lower posts till they pass these tests. Those who pass 
the first test are given charge of the departments of Law and Order. Those 
who pass the second one are placed in charge of the departments of the 
Collector-general of revenues and the Chancellor of the Exchequer. Successful 
candidates in the third test are appointed in the Harem and those passing the 
fourth are given the high posts of the sovereign's personal staff, e.g. the 
Chamberlain's Department. Those who pass all the tests are made Councillors 
and those who fail to clear any, are advised to be placed in mines, forest, 
factories and the like.!? These secret tests were mainly conducted for testing 
their honesty and integrity. But at the same time these tests are also helpful 
to a certain extent for ascertaining their respective inclinations/dispositions/ 
proficiency/aptitude which may guide the employer in allotting specific duties 
to them. It is a significant point that even the unsuccessful candidates are 
employed by the administration in suitable places. It has been a point of debate 
in modern management whether the results of selection justify the tremendous 
effort and the elaborate and ingenious methods of tests, interviews and 
procedures. No two persons have the same configuration of strengths and 
weaknesses and there are no universal geniuses. It is the manager's job to 
optimize resources. Placement is the way to optimize the most expensive 
resource of them all- the human being. According to modern theories, a non- 
performer is perceived only being in the wrong place, the square peg in the 
round hole. It is the manager's job to think through where a non-performer 
might be productive and effective. | 


Kautilya has also pointed out that the king should not put through these 
test an amatya who is spirited and pure by nature, because it will vitiate him 
beyond recovery. It involves the most important aspect of human management 
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i.e. having confidence and faith in the subordinates/colleagues. It encourages a 
person to perform to the best of his ability. 


While discussing secret deliberations Kautilya mentions five aspects of 
the Counsel or Mantra, viz. The objectives to be achieved, the means of 
carrying out the task, the availability of men and materials, deciding on the 
time and place of action and contingency plans against failure. These are 
the basic requirements in any level of managerial function. Among these the 
availability of men means availability of skilful and efficient persons who are 
able to accomplish the task allotted in the state and in the country of the 
enemy. This implies that the selection of the right person for a job was of 
primary importance. The inscriptional evidence also corroborates it. We find 
a single person holding more than one important office in the administration, 
e.g. Harisena in the Allahabad inscription or Skandagupta and Maharaja Bhanu 
in the Banskera inscription.!> It suggests that they were the most efficient 
ones to manage those offices at that and the kings did not risk the smooth 
running of the same by attributing the responsibilities to any other persons 
in the administration. 


Again, speaking of the function of the Council of Ministers, Kautilya says 
that they should start doing all that has not been done, continue implementing ` 
that which has been started, improve on works completed and, in general, ensure 
strict compliance with orders.!6 These may draw comparisons with the 
managerial functions of planning, organizing, motivating and controlling which 
are described to be central to a discussion of management. All managers, 
whatever their status may be, are engaged in part in getting things done with 
and through people. Planning involves setting goals and objectives for the 
organization and developing “work-maps” showing how these goals and 
objectives are to be accomplished. Once plans have been made, organizing 
becomes meaningful. This involves bringing together resources — people, capital 
and equipment — in the most effective way to accomplish the goals. Organizing, 
therefore, involves an integration of sources. With these two, motivating plays 
a large part in determining the level of performance of employees, which in 
turn influence how effectively the organizational goal will be met. Motivating 
is sometimes included as part of directing along with communicating and 
leading.!7 Here we may also compare Kautilya’s observation in the chapter titled 
Rajapranidhi that if the king is energetic, his servants will be energetic too 
and if the king in lazy, his servants also lack alertness and eat into his wealth. 18 
Controlling in management involves feedback of results and follow up to 
compare accomplishments with plans and to make appropriate adjustments 
where outcomes have deviated from expectations. The five aspects of 
deliberation and the functions of Councillors cover almost all these functions 
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of a modern manager, and it mainly involves personnel management. The 
functions of the Sannidhdatr, Samáhartr and those described in the chapters titled 
Aksapatale Gananikyddhikdra, Samuddyasya YuktGpahrtasya Pratyanayanam 
and Upayuktapariksad involve these to certain extent.? The financial 
management of the state has been dealt with in these chapters. The high officials 
involved in the financial management of the state were expected to carry out 
their duties under the assistance of accountants, clerks, coin examiners, store 
keepers and military supervisors. Clever and loyal assistants of military 
supervisors would watch over the activities of the subordinate officers. The 
king is advised by Kautilya to have the work of the Heads of Departments 
inspected daily. It has been instructed that no work shall be started without 
authorization, except in the case of emergency. Though Kautilya has almost 
always been extremely severe to those who would cause loss to the treasury, 
but has been considerate enough not to deprive such an official of his property 
as has many dependents, though he should be dismissed from the royal service. 
This reflects the humanitarian aspect of management, which has been 
emphasized by many organizations. The officials appointed as Heads of the 
Departments must communicate to the king the true facts about the nature of 
the work, the income and the expenditure, both in detail and the total. Kautilya 
has recommended promotion and rewards for one who would accomplish a task 
a as ordered. The financial discipline of inspectors and officials responsible 
for Departments has also been clearly laid down by Kautilya who recommends 
penalty commensurate with the gravity of offence ranging from 12 panas to 
death after false allegation.2° This is not definitely relevant in the present day 
system of management, though the concept of reward in the form of promotion 
and incentives and punishment in the form of depriving one of increments / 
incentives, freezing of pay scale or even terminating the job are very much 
in the system. 


In a very interesting way Kautilya has also spoken of how one aspiring 
for a high office under a monarch should behave before and after his 
appointment.2! Thus he has examined the question from the point of view 
of the other side. This tempts us to draw comparison with the bargaining by 
experienced and highly qualified candidates who want to join the service on 
their own terms and conditions and have the opportunity to select the employers 
themselves. We may briefly discuss the same below.?? 


A person who knows the ways of world should seek service under a 
monarch possessing tbe highest qualities of leadership, intellect, energy and 
other personal attributes specified by Kautilya in Chapters 6.1 and 6.2 of his 
work. He should also ensure that the kingdom too has the best attributes. He 
should use the friends and courtiers of the king to get the job (just like the 
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modern referral system). He may even seek service with a monarch who lacks 
the best of the other attributes, so long as the ruler has qualities of leadership 
and is accessible. Under no circumstances shall he seek a position with a 
king whose character is not good. For, such a king is sure to perish on account 
of his contempt of political science and association with harmful people. 
Having obtained an audience with a good king, the aspirant shall discuss 
political science with him. His position will be secure only when he holds 
opinions that are not contrary to the theories of political science. If the king 
asks questions which require intelligent consideration, the aspirant should reply 
briefly, strictly in accordance with the eternal principles of dharma and artha 
without being afraid of those present in the court. If the king wants to appoint 
him to a post, the aspirant shall stipulate that the king should not seek advice 
of those who have not distinguished themselves in the sciences of dharma 
and artha and punish those who have powerful support; the ruler shall also 
agree to show consideration to the appointee by agreeing that his livelihood 
will not be harmed or his secrets divulged, and those associated with him 
not harmed or punished summarily. If the king agrees to the stipulations and 
the aspirant is appointed, he may take up the duties assigned to him. After 
appointment his behavior should be as follows: 

He shall 

e always be at the side of the king, neither too close, nor too far away 

e nor talk slyly against other advisers 


e not say things that are not carefully thought out and which are untrue, 
uncultured, or outside his knowledge 


e not laugh loudly when there is nothing to laugh about, though he may 
laugh, not too loudly, when there is a cause 


e avoid uncouth behavior like spitting or breaking wind 


e neither talk in secret with another adviser not become quarrelsome 
in public debate 


e not dress above his station like royalty nor in a gaudy or clownish 
fashion 


e not openly ask for special favors 


e not indulge in unseemly gestures like winking, biting the lips and 
frowning 


e not interrupt while another is speaking 
e not antagonize the powerful . 


e not associate with disreputable women, pimps, envoys of neighboring 
kings, those supporting the enemy, dismissed officers, wicked people, 
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those who form a group for a single objective nor with specialized 
lobbies 


e try to turn the king away from speaking evil things about others and 
shall not himself use evil words against anyone 


9 tolerate evil spoken to him and show as much forbearance as Mother - 


Earth 


These constitute the code of conduct in any organization and violation of this 
code vitiates the working conditions and consequently affects the productivity. 


We can multiply examples of such parallel thoughts between the ancient 


Indian and the modern worldviews on management. But they will ever run 
parallel to each other and never meet. 
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Revenue system and Reyenue management as reflected in 
Arthasastra and Dharmasastra. 


Kaberi Banerjee* 


Ancient Indian civilization was based on monarchical form of Government 
which gives an idea of welfare State, where king gave protection to his subject 
in lieu of one-sixth part of grain or one-tenth of their goods and money as his 
share.! The king filled up his treasury with his share which would be beneficial 
both for his own purpose and for the subjects at large. In order to fill up 
the treasury the king had to devise a system to collect his share and gifts 
etc., which may be termed as; ‘revenue system’. The ancient Indian texts in 
polity and law abound in materials to form and idea of revenue policy and draw 
a clear picture of revenue system of ancient India. The importance of fund 
(Kosa) was well realized by ancient Indian political thinkers. They have stated 
that prosperous treasury is prerequisite for any activity and any deterioration 
of fund would be one of the most serious national calamities.? According to 
Kamandaka, it is a universal maxim that kosa is the root of the king.? 


One fundamental concept of ancient Indian political thinkers is that taxes 
are the king's dues for the service of protection a view practically identical 
with the doctrine of 17th-18th century Europe that taxes are the price paid 
for the services of the public authorities. Thus Goutama, Visnu, Vagistha, 
Baudhayana, Manu, Narada—all writers of Smrti advocate king's share for 
his service to the subjects. So tax was a compulsory payment and no friction 
could therefore legally arise between the Crown and the people on the question 
of taxation. This idea is quite in tune with one of the cannons of Adam Smith, 
that a tax is a compulsory payment and no one can refuse it. Revenue raised 
by taxes forms the mainstay of State income. À mass of rules and principles 
relating to various branches of royal recvenue and expenditure as well as the 
forms and methods of revenue administration constitute the most systematic 
account of Public finance of ancient India and reflects revenue policy of the 
then political thinkers. There is a close resemblance between the Arthasastra 
and Law-books regarding legal materials presented by them and such a close 
similarity indicates an agreement at least as regards general principles of 
revenue system. It has been recognized by all political thinkers that State 
revenues ultimately depend upon the production of wealth by individuals. As 
the agriculture was the base of Indian economy, land revenue was the main 
source of income of the State. So with the beginning of new settlement 
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(janapada) Kautilya contemplates on cultivation of land. He explicitly states 
that the land which is ready for agriculture should be given to those who are 
willing to pay the tax, but if the grantees fail to till the land, this should be 
taken away from them and given to others or the State may get it tilled by 
State servants and traders. 


« 


But the revenue policy should be aimed at the benevolence of the people. 
State revenues ultimately depend upon production of wealth by individuals, 
the reduction of that wealth is bound to react upon the State. Again it is 
recognized that while taxation sub-serves the essential needs of the king, or 
the State, it involvess dimiuution of people’s wealth. Hence the task of the 
statement is to reconcile the needs of the State with the interests of the subjects. 
Our authors further illustrate their principles of taxation by similes and 
metaphors. The king we are told by Kautilya should pluck the ripe fruits from 
his kingdom just as one gathers them form a garden, but should not take unripe 
fruits which cause provacation, lest this should bring about his own ruin. 
Manu says, just as the leech, the calf and the bee take their food little by 
little by little, so should the king take the annual taxes from his kingdom 
little by little. 


The king should therefore increase taxes little by little and increase them 
again and again ever afterwards. Underlying these statements are found maxims 
of taxation. 


a. That taxation should not destroy the substance of people, but should 
keep ample margin for their subsistance, 


b. That the taxes should be levied by slow degrees and not all in a lump, 


c. That it should be levied at the time and place most suited to the 
subjects. With the first and second of these maxims may be compared 
Sismondi's third and fourth rule taxation namely, that ‘‘taxation 
should never touch what is necessary for the existence of the 
contributors and that it should not put to flight the wealth which it 
strikes." With the third maxim may be compared the third of the 
classical maxims of taxation enunciated by Adam Smith’, Viz that 
every tax should be levied at the time or in the manner in which it 
is most likely to be convenient for the contributor to pay it. 


The most systematic account of the sources of revenue is given by 
Kautilya in connection with his detailed description of the duties of Samaharta, 
the topmost revenue officers. There Kautilys first classifies the body of income 
(Ayasariram) under sevenfold divisions which are further classified into sixty 
seven consstituent elements. Seven main heads of income are: Durga (fortified 
city), Rastra (country part) khani (mines), setu (Irrigation work), Vana 
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(forests), Vraja (animal herds) and Vanik- patha (trade-routes). Detailed list of 
Ayaáariram is being illustrated below; 

Body of Income (Ayasarira) in Arthasastra (11.6) 

1. Durga (fortified city) 


a. 


Sulka (tolls, octroi duties) 


b. Danda (fines) 
c. Pautavan (additional income from weightes and measurers; additional 


- 
- 
3 


"n.n रर ० 


a 


income accrued through measurement of king’s share by special 
balances like Ayamani which weighs more than general balance) 


. Nügarika (revenue collected from the city Superintendent who received 


it from the city dwellers/some form of taxation levied on the income 
of the citizens. 


. Laksanüdhyaksa (fines collected by superintendent of the mint from 


private manufacturer when the coin fell below standard weight. 


Mudradhyaksa (fines collected by Superintendent of passport from 
those who left or entered the country without permission). 


. Sura (revenue earned through income from sale of liquors and through 


fines for breach of rules regarding manufacture and sale of liquor). 


. Sünà (royal dues of animals and birds collected by superintendent of 


slaughter house or charge on the value of these animals). 


Sütra (profits collected by Superintendent of State spinning and 
weaving establishments). 


Taila (profit from oil). 


. Ghrta (profit from clarified butter). 


Ksüra (profit from sale or sugar). 


. Sauvarnika (fines collected by State goldsmith form carrying out gold 


and silver manufacturers to a place other than market place without the 
permission of State goldsmith). 


. Panyasanstha (various dues including fines collected by 


Superintendents of market and of State goldsmith). 


. VeSy (fees collected from prostitutes). 
. Dyüta (State receipts and fines collected from the gamblers). 
. Vüstuka (Rent for building site, shops etc.). 


KaruSilpigana (tax collected from the guild of artisans craftsmen). 


. Devatadhyaksa (revenue in the form of temple wealth collected from 


the Superintendent of temples). 
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Dvàradeya (gate duties exacted by Dvaradhyaksa). 


Babirikas- (Dues or fines collected from cheat, rogue, actor who being 
outsiders enter the city). 


2. Rastra (Country part) 


a. 
b. 
c. 


m. 


Sità (produce of the royal farms) 
Bhaga (king's customary share of the produce) 


Vali (undefined cess over and above the king's normal share of the 
produce) 


. Kara (general property tax levied periodically) 


. Vanik (a duty realized from the merchants according to the usages of 


the ports) 


Nadipala (officer collecting fixed tax on villages situated on the bank 
of rivers, lake, etc.) 


. Tara (The Ferryman collecting the customs duty {Sulka}, escorting 


fee & the transit duties {vartani} at the frontiers) 


. Nàvah (Money collected by ‘Navadhyaksa’, Superintendent of boats, 


from hires of royal boats, used by fishermen & dealers is conch shell 
and pearl fisheries) 

Pattana (Duty levied upon merchants at the ports) 

Vivita (Fee collected by ‘Vivitadhyaksa’ from villagers from tracking 
offences committed in the pasture land, escorting carravans & 
protecting the cattle) 


. Vartani (Transit duties collected by the ferryman. The superintendent 


of tolls and the boundary; Road cess for the use of King's highways) 
Rajju (Cost realized by the State for land survey) 


Corarajju (fees collected from villages or, city dwellers for arresting 
thieves) 


3. Income From Mines 


1. 


Mülya (price-proceed of sale of various classes of metal ware 
manufactured in State workshops) 


. Vibhiga (King’s share of output as well as rent derived from mines 


that were let out on hire specially from salt that was apparently 
manufactured under state license.) 


. Vyüji (Compensation fee charged upon private sellers of salt, sugar) 
. Püriksika (896 tax for manufacture of coins on private order.) 
. Atyaya (prescribed fine for illicit sale & purchase of metal ware or, salt) 


51 


Departmental Journal Samskrta Bharati 


. Sulka (toll or, duty chaged on the purchase of imported salt.) 
Vaidharana (Indemnity fee due to loss or, damage of the commodities) 


. Danda (the unprescribed fee) 


© 9० NA 


Ripa 

10. Rupika (a charge 8% in excess of prescribed fubes; premium of 8% 
on the output of mines in general and particular on the sale of imported 
salt by private traders) 


4. Income from Setu (embanked reservoir)) 

Puspa—phala—vata—sanda—kedara—milavapah—setuh 

a. Puspa — (Flower garden) 

b. Phala — vata (orchard) 

c. Sanda (vegetable garden) 

d. Kedara (rice-filed) 

e. Mülavata (garden of vegetables) 

Profit from the sale of the above produce falls under 'Setu' 

5. Income from Vana (Forests) 

Four kinds of forests (Vana) 

Pasuvana (pasture ground for domestic animal.) 

Mrgavana (reserve forest for deer etc.) 

Dravyavana (Forest reserved for producing wood) 

Hastivana (Elephant Forest) 

Proceeds from the sale of forest products & fines imposed on offenders for 
felling trees or, stealing forest produce constituted revenue item vana (forest). 
6. Income from Vraja (herd) l 

Gomahisamajàvikarh Kharostramasvütarüáca vrajah 


Tax and fine paid by the owners of domestic animals like cows, buffaloes, 
goats, sheep, asses etc. and profit from the sale of camels, horses etc. as well 
as 1/4 pana of the every head of animals sold by private owners constituted 
the revenue term Vraja. 


7. Income from Vanikpath. 
Sthalapatho Varipathagca Vanikpathah. 
Two kinds of trade—routes: 
1, Land—routes (sthalapatha) 
2. Sea—routes (varipatha). 
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Revenue collected from merchants for commodities imported and exported 
by the land—route and water—route is termed Vanikpatha. 


Kautilya distinguishes Ayaéarira (source of income) from Ayamukha 
(heads of income) which is classified into seven heads: 


a. Müla (Investment of capital in business and profit from that). 
b. Bhaga (king’s share of crops, mineral products, share of salt ect.) 


c. Vyüji (compensation fee levied upon sale of liquors, royal merchandise, 
products form mine, salt, sugar etc., charge of 5% for manufacture 
of coins on private orders). 


d. Parigha (tolls and duties on exported and imported commodities, 
specially octroi duties) 

e. Rüpikam—(premium of 896 on the output of mines, manufacture of 
coins on private order and on sale of imported salt) 


f. Atyaya (prescribed money fine for illicit sale and purchase of 
commodities from royal forms). 


g. Klpta (fixed tax) 


Among four kinds of land revenue viz. Sita, bhàga, Vali, Kara under 
Rastra (see the list), Kautilya defines Sita as comprising all kinds of crops 
that are brought in by Superintendent of agriculture. Bhaga has been 
specifically mentioned as Sadbhaga in the chapter Kosthagaradhyaksa, which 
was traditional grain share in its time. But separate entry of ‘uplands’ (sthala) 
and low lands (kedàára) in the field register of Gopa undoubtedly proves 
different rates of revenue for different types of soil. In the same chapter we find 
references to a number of revenues viz. pindakara (the lump assessment), 
sadbhaga, Senabhakta (contribution of oil, ect. given to the marching soldiers), 
Utsanga (earnings from presents) etc. Pár$va (charge collected in excess of the 
proper tax) 

In the Smriti literature descriptions of the branches of revenue are neither 
so full nor so well arranged as those of the Arthasastra. In so far as the land 
revenue in those works are concerned they may conveniently be summarized 
under the following heads: 

a. Bali (king's grain share), 

b. Miscellaneous contributions from the villages. Works of Manu, Visnu, 
Gautama, VaSistha refer to miscellaneous contributions like meat, 
honey, clarified butter, medicinal herbs, scents, flowers, fruit, roots, 
earthenvessels, cattle and fuel. 


c. Regarding receipts from Setu, Yajfia-valkya states when a person 
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erects a setu in another’s land without informing the owner, the latter 
enjoys the advantages of its erection and in his absence the king. 


d. Additional imports; perquisites to village headman—-Bali, Kara, Sulka, 
danda. Bali is grain-share, Kara is explained as the receipts of 
commodities or tax in cash or periodical tax upon agricultural land 
over above normal grain share. 


Pratibhaga is explained in the sense of ‘offerings of fruits, flowers, roots, 
grain etc. to king or village headman. As regards the tolls or customs duties, 
references in the Smrtis unlike Artha$àstra enable us to trace a gradual 
evolution from crude to more advanced methods of assessment. In its primitive 
form it occurs in Gautama Dharma-sütra that the king should take 1/20 of 
the merchandise along with one choice article at less than the market price. 
A somewhat more advanced stage is marked by the rule of Baudhayana!! that 
the king should take for imported goods by sea a duty of 10 panas in the 
hundred choice article, but for other goods only duties varying according to 
their intrinsic value and not choice article. Manu says the king should realise 
1/20 of the value of commodity fixed by an experienced official. Both sulka 
and kara were levied upon the merchants. Ferry charges in the Smritis has its 
parallel in the system of Arthasastra. Manu mentions ferry charges according 
to the load of the vessels and distance of journey. Besides these Smriti texts 
refer to a few other items of revenue corresponding to those in Artha§astra 
under the category viz. 

l. State receipt from gambling 

2. Fines and contribution from the artisans.!3 While a section of Smriti 

writers put a ban on gambling, and prescribe punishment for it, others 
sanction it in the interest of the king's treasury. 
3. Fine is as same as in ArthaSastra 
4. Smrti literature contemplates ‘the arrtisans and craftsmen as paying 
their contribution in the form of service and taxes paid in cash. 
Sukranitisira mentions a kind of receipt like 1/32 share from usurers 
and money lender which evidently amounts to a kind of income tax.!? 
Furthermore we are told that the king should impose duty upon the 
sites of building and shops.!° Reference to tax upon travellers reminds 
us of road cess in our time. 
Items of Revenue referred to in the Smrti literature 

1. Tolls and charges upon merchants (corresponding to Durga of 
Kautilya's ArthaSastra) 

a. Sulka (tolls) 
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- Kara (tax on merchants) 

Punching or stamping fees upon weights and measurés. 

Tarya or Tarika (ferry charges) 

Land revenue (corresponding to Rastra of ArthaSastra) 

. Bali (the king’s grain share corresponding to Bhaga of ArthaSastra) 


फा 8 ७> रि"? ए 


. Miscellaneous contributions from the villages: roots, fruits, flowers, 
medicinal herbs, honey, meat, grass, firewood, earthern ware, 
stoneware, cattle, cash, cloth, scents etc. (Pratibhaga according to 
Medha-tithi) 


९. Kara (periodical tax levied upon agricultural land over and above the 
king’s normal grain-share). 


Other sources:- 

a. State receipts from gambling and betting 

b. Danda (fines) 

c. Contributions from the artisans 
4. Revenue from mines 

a. Whole output of mine (Visnu Smrti III 55) 

b. One—half of the metals found underground (Manu, III. 39) 
Receipt from embanked reservoir (Setu) 

a. Ownership of embanked reservoir in the event of owner's death. 

Besides, various forms of revenue which are regular in nature some 
methods of raising fund during emergency find mention in ArthaSastra.'? These 
are 

1. benevolence (pranaya) 

2. miscellaneous methods (raising fund by donations or by force). 

These were suggested for the replenishment of the king’s treasury. 

After enumerating ayagaria, Kautilya enumerates twenty four kinds of 
VyayaSarira (Heads of expenditure) which includes king’s personal expenditure 
for public welfare like consturction of store house, armoury, maintenance of 
force, store house for merchandise and the like. In the Smrti texts we do not 
get such specific head for expenditure. 


Management of revenue system: 


Even a prima facie review of the detailed account of revenue sources as 
enumerated above tend to indicate that there was a well organized revenue 
administration to control the finance. For the management of the whole system, 
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Arthasastra mention two high officials called the Samahartà and Sannidhata 
who are practically vested with the immediate control of the whole financial 
administration. Samabhartü's function practically extends over the whole range 
of State income and expenditure. He is supposed to look after six kinds 
of business viz. Karanryam (what is to be done), Siddham (What has been 
done), Aya (income), Vyàya (expenditure) and Nivi (balance).!9 The Samahartii 
should raise the revenue increasing the income and diminishing the 
expenditure. In so far as Samüharta's method of supervision over the whole 
country is concerned, Samiharti should prepare a great revenue roll of the 
kingdom specifying the lands exempted from the tax and those liable to service 
in lieu of those as well as receipts from the villages and under several heads 
of rice cattle etc. Under his direction the ‘Gopa’ is to prepare various registers 
and census lists of the villages. The Sannidhata seems to deposit various 
articles in the royal store house. What amount of expert knowledge was 
expected from him appears from the concluding statement that he should be 
conversant with revenue derived from the interior as well as outside the 
kingdom, as to be able to furnish information for the preceding hundred years 
and show the resulting balance.2! This remarkable passage seems to suggest 
the existence of regular system of annual statstical return of the state revenue. 
Below the formar officials stand a class of officals called Adhyaksas (as is 
shown in the chart of Ayasirira). As regards local revenue administration, 
Arthasastra refers to a chain of officers called Gopa and Sthànikas of whom 
the former being placed in charge of five or ten villages while the latter being 
in charge of one fourth of the Kingdom are required to do the same. A careful 
survey of the revenue system in ancient India as discussed above leads us 
to sum up salient features of ancient Indian revenue system and well thought 
management of the whole system. In fact the beginning of a true system of 
public revenue is noticed during Vedic age which involved compulsory 
contribution (vali) by the subjects. In later period we find that Kautilya's 
Arthasastra, Smrti and Niti texts contemplate upon conscious speculation into 
various branches of state, income and the methods and principles of their 
application. This phase continues during later Smrti, Epics and the Niti texts 
far down.towards beginning of mediaeval period. A general consideration 
of the outstanding features of the ancient revenue system tends to show that 
the Indian system of revenue administration or revenue management may claim 
to have anticipated some of the broad characteristics of modern finance, that 
is, receipt from various sources, direct tax collection which contributed to the 
sum total of the normal revenue of the state and the collection of revenue 
as a rule by state officials. It appears therefore that the basic principles of 
modern taxation and its management were not unknown to ancient India. 
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Ethical theory as reflected in the Abhijianasakuntalam 
Amit Bhattacharjee* 


Introduction 

Ethics is a branch of philosophy. It is moral philosophy or philosophical 
thinking about morality, moral problems and moral judgements. It is the golbal 
phenomenon now-a-days to achieve the Ethical Standard to the optimum level 
and to have good governance and thereby efforts are on for attainment of the 
Ethics in out life. As we find that although we have been developed in various 
spheres of life, we are still lacking of proper Ethical standard which causes 
confrontation among ourselves and is affecting peace in our real life. Whereas 
we find the “Ethics” has been given paramount importance in our life and 
messages have been conveyed through the books, writings, speeches and 
education from the very ancient times in our country. 

On my studying Kalidasa’s writings, inter-alia, I am very much 
enthusiastic to see the reflection of ‘Ethics’ in his writings which construed 
the ancient culture of our country and this proves our heritage before the world 
at large and deserves esteem. This has given me impetus to prove that the 
“Ethics” has been properly reflected in the writings of Kalidasa and for which I 
have tried my best to highlight such reflection citing few instances from his 
Drama ‘Abhijfidna-Sakuntalam’. 

Ahirhsà 

Indian culture has propounded the lofty philosophy of non-violence since 
the early dawn of civilization (Pa. Y.S.2.30). According to Vyasa, harmlessness 
is the absence of oppression towards all living beings by all means and for all 
times 'तत्राहिंसा सर्वथा सर्वदा सर्वभूतानामनभिद्रोहः' (V.Bh.2.30). Non-violence is a 
great quality, through implementation of which the man can enter into the 
hearts of others. | : 

In the first act of the drama Dusyanta succeeded in holding an immortal 
position to the heart of the thousands of readers when he withdrew his arrow. 
Actually the deer belonged to the hermitage. Readers listened in the tiring 
room. Ho ! Ho! King ! it should not be killed, it should not be killed ‘भो भो 
राजन, आश्रम-मृगोष्यं न हन्तव्यो, न हन्तव्यः’ Kalidasa showered profuse praise on 
the quality of non-violence and emphasized the necessity of avoiding violence. 
The poet reminded the king that his weapon was to protect the distressed and 
not to strike the innocent. According to Kalidasa, where, forsooth, was the 
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existence of those poor fawns all fickle, and where were his adamantine shafts 
with keen tips? So he must withdraw his arrow that had been well-aimed. 
The ideal of Ahirhsaé got full expression in the speech of the hermit 
(Vaikhanasa): 
“न खलु न खलु वाणः सत्रिपात्योऽयमस्मिन्‌ मृदुनि मृग-शरीरे तूल-राशाविवाग्रिः। 
क्व वत हरिणकानां जीवितञ्चातिलोलं क्व च निशित-निपाता वञ्ज-साराः शरास्ते IP 
(A.S.I. 10) 


The ideal of Ahirhsa gets full expression in the Mahabharata. “That person, 
O monarch, who gives unto all creatures an assurance of his harmlessness, 
goes to the highest of regions. The fruit that one obtains by giving an assurance 
unto all creatures of his harmlessness cannot be obtained by a thousand 
sacrifices or by daily fasts. Among all things there is nothing dearer than 
self. Death is certainly disliked by all creatures. Therefore compassion should 
certainly be shown unto all' (Striparva, 7.25-28). 


To uphold the theory. of Ahimsa Rabindranátha said in his Prachin 
Sahitya: 

‘Mrdu e mrgadehe mero na §ara/Agun debe ke he phuler para 

Kotha he Maharaj! mrger prün/kothay yena vāja tomar ban!’ 


Really Kalidasa teaches us abstention from injury is the highest religion, 
abstention from injury is the highest penance, abstention from injury is the 
highest truth. 

Hospitality 

Indians held undoubtedly very generous ideas about the duties which one owes 
to one’s guests. The guest-worship was a regular institution. It was an integral 
part of the duties of both householders and non-house-holders alike. The 
Upanisads are more emphatic ‘Let your guest be a god unto you ‘अतिथिदेवो भव’ 
(Tai. U.1. xi.2). Hospitality to strangers was a universal and laudable practice 
in time of the Ramayana. The mountain-chief says to Hanumüna : ‘Even an 
ordinary. guest should be adored by him who abides by virtue, what of thee 
great as thou art’ (R.V.1.112). Hospitality to one’s guests becomes an act of 
great merit and any neglect shown to one’s guests brings proportionately 
serious evil consequences. It is said by the learned that the blessings of an 
honoured guest are more efficacious than the merit of hundred sacrifices 
(Mahi. Anu. 2.106). Hospitality to an atithi brings on wealth, fame and 
longevity and ensures heaven to him who practices it (M.S. 3.106). Visnu says 
that by the daily recitation of the Vedas, by the Agnihotra, by sacrificing and by 
austerity, a house-holder does not obtain such excellent place of abode (after 
death) as by honouring a guest (LX VII. 45). On the contrary if a guest is 
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turned back, he takes away with him all the religious merit of the repudiator 
and burns him up (M.S. 3.100). 

It’s a matter of pride that whole Abhijiàna-Sakuntalam stands on this 
point. Kālidāsa has shown us how guest should be treated. Proper attention 
should be given to the guest. Kalidasa reminds us that it is an imperative duty 
to give him pleasant looks and a cheerful heart and sweet words. In the first 
act of the drama Kalidasa depicts the art of hospitality vividly. Vaikhanasa 
spontaneously invites Dusyanta—Oh king, we are out in quest of faggots. The 
hermitage of Ka$yapa is seen on the bank of the Malini. If other duties are 
not transgressed, deign to enter (it) and accept the hospitality due to guests 
“राजन्‌, समिदाहरणाय प्रस्थिता वयम्‌। एष खलु काश्यपस्य कुलपतेरनुमालिनी-ती रमाश्रमो 
दृश्यते। न चेदन्य-कार्यातिपातः प्रविश्य घ्रतिगृह्यतामातिथेयः सत्‌कार:)' King Dusyanta is 
undoubtedly a guest, as Parásara tells that he who comes without any previous 
notice is a guest. “अविद्यमाना तिथिः यस्य’ (P.S. 1.42) Manu also reminded us 
“यस्य न ज्ञायते नाम न च गोत्रं न च स्थितिः/अकस्मात्‌ गृहमायाति सोऽतिथिः कथ्यते gir 
(M.S. 3.102). 

Readers are able to know that Kanva has gone to somatirtha, with a view 
to appeasing Sakuntala’s forward destiny. Kanva also directs his daughter 
Sakuntal to entertain guests. ‘इदानीमेव दुहितरं शकुन्तलाम्‌ अतिथिसत्काराय नियुज्य 
दैवमस्याः प्रतिकूलं शमयितुं सोमतीर्थं गत?। Sakuntalà was given the charge of 
receiving the guests. So Kanva leaves after assigning the duty. Duty was 
performed very soon properly. As we see that Anasiiy requests Sakuntala 
to go to the cottage and bring a respectful offering mixed up with fruit. This 
will serve to bathe guest's feet ‘इदानीम्‌ अतिथि-विशेष-लाभेन। हला शकुन्तले, गच्छ 
उटजम्‌। फलमिश्रम्‌ अर्घमुपहर । इदं पादोदकं भविष्यति।’ Actually the arrival of a noted 
guest has given them a chance to adore him and thereby enhance our piety. 
Dusyanta replies Anastiya that even by her courteous words, the rites of 
hospitality have been rendered “भवतीनां सूनृतयैव गिरा कृतमातिथ्यम्‌।' Daksa has 
given us details of hospitality—‘When any distinguished person comes to the 
house, one should gently offer these four—The mind, the eye, the face and 
the words. One should stand up and say ‘come here’. Carry on a pleasant 
conversation, saying ‘welcome’, treat him with food and follow him. All these 
works should carefully be performed— 


“सुधावस्तूनि वक्ष्यामि विशिष्टे गृहमागते/मनश्चक्षु्सुखं वाक्यं सौम्यं दद्याच्चतुष्टयम्‌। 
अम्युत्थानमिहागच्छ पृच्छालापप्रियान्वितः/उपासनमनुग्रज्या कार्याण्येतानि यत्नतः॥” 
(D.S.II 4.5). 


The satisfaction of a guest is generally the criterion of successful hospitality. 
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Literally following the Indian scriptures Priyarhvada suggests the guest 
(Dusyanta) to sit under the shady cool platform of saptaparna for a while. 
The example of hospitable treatment is: “तेन हि अस्यां प्रच्छाय-शीतलायां सप्तपर्ण- 
वेदिकायां मुहूर्तकम्‌ उपविश्य परिश्रम-विनोदं करोतु आर्यः? All the other formalities 
follow. Anasüyà reminds Sakuntala that it is their duty to sit by the side of the 
guest “हला शकुन्तले, उचितं नः पर्युपासनमतिथीनाम्‌ । एहि उपविशामः! 


An interesting account is given in saying ‘इमं जीवित-सर्वस्वेनापि अतिथिविशेषं 
कृतार्थं करिष्यति) In the fourth act of the drama, affronter of guests was cursed. 
Kālidāsa reminds us that no none has liberty to break the rules of the land. 
We are free citizens; but we are restrained on every side by the law of the 
land. A certain amount of restriction is necessary to freedom. Durvasah does 
not say that Sakuntalà cannot think of her husband, but what he likes to say 
is that on no account she should be negligent of her sacred duties, in this 
particular case, the reception of a hungry guest at noon-tide. Sakuntalà was 
addressed as a 'अतिथि-परिभाविनि।' 


Durvasah deserves ready attention. Refusal of an ordinary or common 
guest is a sin and in the case of Durvisdh, the penance incarnate, it should be 
considered an unpardonable offence. Kalidasa believes that the treatment of 
guest must be appropriate to their social status. But Sakuntala does not. As a 
result of this she was cursed : 


“विचिन्तयन्ती यमनन्य-मानसा तपोनिधिं afer न मामुपस्थितम्‌। 

स्मरिष्यति त्वां न स बोधितोऽपि सन्‌ कथां प्रमत्तः प्रथमं कृतामिव।' (AS. 4.1) 

Readers may recall Manu. ‘ऋषियज्ञं देवयज्ञं भूतयज्ञञ्च सर्वदा/.....यथाशक्ति न 
हापयेत्‌’ (M.S. IV-21). Durvasih-type sage does not often frequent a place. It's a 
matter of luck that he has graced the hermitage. 


Friendship 


Friends are necessary for various reasons to break up our mental isolation and 
solitude, to aid us by their sympathies, to warn us against evil paths by their 
advice, to share with us all joys and sorrows, to render us services in time 
of difficulty and need, and above all, to render possible the fulfilment of objects 
which require the co-ordination of many minds working for a common purpose 
and animated by a common spirit. Partnership in joy and sorrow, comradeship 
in all dangers and calamities is the general characteristic of friendship. 
Sorrowing on occasions of sorrow and rejoicing on occasions of joy, are the 
indications of a friend and opposite behaviour furnishes the indications of an 
enemy (Santi. 103.50). The fundamental feature of all genuine friendship is 
the existence of the identity of souls of the highest spiritual and intellectual 
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affinities between two persons. Anastiya and Priyarnvada, the two companions 
of Sakuntalà are ‘the best types of sincere sisterly affection’. They are of the 
same age as Sakuntala, and their beauty is not much inferior to hers. What 
endears them most to us is their disinterested and sincere attachment to 
Sakuntald who is to them all in all, the centre of all their thoughts and anxieties. 
The sole aim of their existence seems to be nothing other than ministering 
to the happiness of their friend in every possible way. In the 3rd Act of the 
drama, all on a sudden a doubt arose in Dusyanta’s mind—whether the two 
friends would approve of her choice. But when she made her friends understand 
that her death would be inevitable without the king, the latter was sure about 
her friends’ approval of her choice, and he joyfully uttered. ‘This declaration 
removes all doubts about the action of the friends’ ‘शकुन्तला-तत्‌ यदि युवयोः 
अनुमतं, तथा वर्तेथां यथा तस्य राजर्षे अनुकम्पनीया भवामि। अन्यथा अवश्यं सिञ्चतं मे 
उदकम्‌। राजा-संशय-च्छेदि वचनम्‌।' 


Both Anasüyà and Priyarnvada helped Sakuntala in watering the plants 
and in looking after the trees and creepers of the hermitage entrusted to her 
care by her foster father. Their anxiety at the state of her health when she 
was smitten with love was genuine. When two friends listened the curse of 
Durvasih upon their friend who was oblivious of everything else in her 
overpowering passion for the king, their anxiety knew no bounds and they 
did their best to appease the sage and ward off the curse. From the speech 
of Anasüya we became to know that when Durvasah refused to come back, 
(he) was earnestly requested to considered the offence as first and release 
her. According to Anasüyà, Sakuntalà was to be considered as daughter and 
she was totally ignorant—‘aar निवर्तितुं नेच्छति तदा पादेषु पतित्वा विजापितो 
मया-भगवन्‌, प्रथममिति प्रेक्ष्य अविज्ञात-तपःप्रभावस्य दुहितृ-जनस्य भगवता एकोऽपराधो 
मर्षितव्य इति!’ Anasiiya somehow managed Durvisah. So we can emphatically 
say that the role of friendship is highly appreciable in the Abhijfiana- 
Sakuntalam. 


Obedience to elders  ' 


Dusyanta was a dutiful and obedient son, and his tender regard for the feelings 
of his mother expressed itself in his solicitude when he received a command 
from her to return to the capital, just after he had given his word to the hermits 
to protect them against the oppressions of the demons. As a man Dusyanta 
was an embodiment of all that was noble and divine in human nature. A 
measureless regard towards his mother, sage and superiors was shown. Because 
of the absence of the great sage Kanva, the demons were creating disturbance 
in the hermitage. So Dusyanta was requested to stay some more days. Dusyanta 
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not only gladly accepted their request but simultaneously reminded that he 
was somehow favoured. 'उभौ-तत्रभवतः कण्वस्य महर्षेरसान्निध्यात्‌ रक्षांसि न इष्टि- 
विघ्नमुत्‌पादयन्ति। तत्‌ कतिपय-रात्रं सारथि-द्वितीयेन भवता सनाथीक्रियतामाश्रम इति। 
राजा-अनुगृहीतोषस्म' Warder readily informed that the chariot was ready for his 
victorious expedition. But Karabhaka, an order-bearer had just arrived from 
the town taking the message from the Queen-mother ‘जयतु जयतु भर्ता। देवी 
आज्ञापयति! आगामिनि चतुर्थ-दिवसे पुत्र-पिण्डपालनो नाम उपवासो भविष्यति। तत्र दीर्घायुषा 
अवश्यं वयं सम्भावयितव्या इति।' The Queen-mother was fasting so that her son 
might beget a son, as otherwise the king will not be freed from his debt to 
his fore-fathers. 

Dusyanta was in a fix. ‘राजा-इतस्तपस्वि-कार्यम्‌। इतो गुरुजनाज्ञा। द्वयमपि 
अनतिक्रमणीयम्‌। किमत्र प्रतिविधेयम्‌)’ Here was the duty to the hermits to be executed 
and there was the command of his mother. Both were inviolable. What was 
to be done? Dusyanta became fatigued. Though he had not lost his temper. 
He thought to give a full measure of respect and protection. Dusyanta 
remembered that Indian writers with a rare insight often placed mother in 
the very forefront of elders as a person worthy of respect. ‘मातृतेवो भव’ Let 
mother to you be a deity. But owing to the difference of the places of the 
two duties his mind was divided in twain, like the current of a burn, struck 
against a fore (lying) hillock. Dusyanta sent Vidüsaka to fulfill his mother's 
desire as he had been regarded as a son by queen mother. “राजा- 
सत्यमाकुलीभूतो5$स्मि! - 

“कृत्ययोर्भिन्न-देशत्वात्‌ द्वैधीभवति मे मन? 
पुरः प्रतिहतं शैले स्रोतः स्रोतोवही यथा॥ 


(विचिन्त्य) सखे, त्वम्‌ अम्बाभिः पुत्र इति प्रतिगृहीतः। अतो भवान्‌ इतः प्रतिनिवृत्य, 
तपस्वि-कार्य-व्यग्र-मानसं मामावेद्य तत्रभवतीनां पुत्र-कृत्यम्‌ अनुष्ठातुमर्हति’ (A.S. 2.17) 
Ethics of the state 


Responsibilities of the ruler are highly required in this context. There is a 
divinity that hedges a king in the eye of the Orientals. The ruler should be 
considered divine and he must so carry himself. The lord created a king for 
the protection of all, taking eternal particles of Indra, of wind, of Yama, of 
the Sun, of fire, of Varuna, of the Moon and of the lord of Wealth. Because 
a king has been formed of the particles of these Gods, he excels in power 
“सुरेन्द्राणां मात्राभ्यो निर्मितो qus (M.S. 7.5). 


Dusyanta is our pride and we would like the readers of the literature 
to share our feelings about our beloved king. Dusyanta fulfilled the prayer 
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of Kalidasa 'प्रवर्ततां प्रकृति-हिताय पार्थिवः’ [May the ruler of the earth exert himself 
for the good of his subjects] (A.S. 7.38). 


Circumstances provoked Dusyanta to announce—‘&T:’— 


“कःपौखे वसुमतीं शासति शासितरि दुर्विनीतानाम्‌। 
अयमाचरत्यविनयं मुग्धासु तपस्वि-कन्यासु?॥ (4.5.1.2). 


Ah! Who is it that behaves rudely towards the innocent (young) hermit- 
girls, whilst Paurava (a descendent of Puru), the chastiser of the ill-behaved, 
is ruling the earth! It should issue guidelines on a pragmatic and accountable 
system for rulers of all countries. Following this statement rulers will lead 
to better governance. 


The promotion of public welfare and happiness is possible when the ruler 
is a philosopher, considers himself subject to a Higher Law, applies himself 
diligently to his duties, acknowledges the sovereignty of the people, bows to 
their wishes and guards their welfare. He is not above law and the relations 
between him and his subjects have to be reciprocal. Readers are asked to look 
fifth and sixth act of the drama "Abhijfiána-Sakuntalam'. Dusyanta declares 
boldly— 


“येन येन वियुज्यन्ते प्रजाः स्रिग्धेन वन्धुना। 
स स पापादृते तासां दुष्यन्त इति धुष्यताम्‌॥' (A.S.6.23). 


Let it be announced publicly that—of whatsoever loving kin the subjects 
are deprived, Dusyanta will (himself) supply (the place of) that (kin), excepting 
the sinful. The implication is (i) Dusyanta will not fill up the place of that 
dead man who in his living time was a sinner and (ii) Dusyanta will perform 
the duties of a friend only excepting sinful act i.e. provided there is no sin 
in doing so. Ideal ruler became anxious and did not conceal his tension in 
Fifth Act— 


“वेत्रवति! किमुद्दिश्य भगवता काश्यपेन मत्सकाशमृषयः प्रेषिताः स्युः? 

कि तावद्‌ ब्रतिनामुपोढ़-तपसां विष्रैस्तपो दूषितं धर्मारण्यचरेषु केनचिदुत प्राणिष्वसच्चेष्टितम्‌। 

आहोस्वित्‌ प्रसवो ममापचरितैर्विष्टम्भितो वीरुधामित्यारुढ़-बहु-प्रतर्कमपरिच्छेदाकुलं मे मनः” 
(A.S.5:9). 


Here we do find that a wise ruler reveals his good gesture. Dusyanta 
knows that evil spirits cannot affect people in his kingdom as his administration 
was faultless. In spite of that he enquires Vetravati. For what purpose could the 
anchorites be sent to him by the revered Kasyap? Has the penance of the 
Sages who have (just) commenced (their) penitential rites, been frustrated by 
impediments or has any harm been inflicted by someone on animals that roam 
in the pious wood? Or, may it be that the flowering of the creepers has been 
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stunted by his misdeeds. His mind, with so many doubtful conjectures arising 
in it, bas been perplexed owing to indecision. 

The title of Raja, has indeed become significant ‘अर्थवान्‌ खलु मे राज- 
शब्दः’ Sürhgarava, and Saradvata, two of Kanvas disciples said that Dusyanta 
being the defender of the good, whence can there be impediments to the 


religious observances? The warm-rayed (sun) shining, how can darkness 
prevail? 


'कुतो धर्मक्रिया-विध्नः सतां रक्षितरि त्वयि। 
तमस्तपति धर्मांशौ कथमाविर्भविष्यति (^.5.5.14). 

Kalidasa deals with the ethics of raja-dharma. It will be interesting to 
note that the kings in ancient time, used to take the following oath at the 
time of their coronation ‘याञ्च रात्रिम्‌ अजायेहं याञ्च प्रेतास्मि तदुभयमन्तरेणेष्टा पूर्त 
मे लोकं सुकृतमायुः प्रजां बृञ्जीथा यदि ते द्रुह्येयमिति।’ Let me be deprived of my 
issue, of my good station in the next world and also of all the merits accrued 
to me from my good deeds done in my whole life if I oppress my subjects. 

In the Vth act of the drama two bards categorically informed that 
Dusyanta was indifferent to his personal comforts, he labours hard everyday for 
folk. The course of his action is just of this kind. For the tree bears on its head 
the dreary heat, While it allays by it shade , the heat (agony) of the sheltered. 

“स्व-सुख-निरभिलाषः खिद्यसे लोक-हेतोः प्रतिदिनमथवा ते वृत्तिरेवं-विधैव। 

अनुभवति हि मूर्ध्ना पादपस्तीव्रमुष्णं शमयति परितापं छायया संश्रितानाम्‌॥' (4.5.5.7). 

The first and foremost duty of the king is the protection of subjects. Manu 
states that the protection of subjects is the highest dharma (M.S. 7.144). And 
Kalidasa in ‘Abhijnana-Sakuntalam’ alludes to this dictum of Manu. Protection 
means in punishing internal aggression (such as by thieves and robbers and 
by persons who invade a man’s rights) and in meeting external aggression. In 
the Vth act of the 'Abhijnána-Sakuntalam' we find that Dusyanta tries utmost 
to restrain evil persons. Second bard States— 


“नियमससि विमार्ग-प्रस्थितानात्त-दण्ड; प्रशमयति विवादं कल्पसे रक्षणाय। 
अतनुषु विभवेषु ज्ञातयः सन्तु नाम त्वयि तु परिसमाप्तं बन्धुकृत्यं प्रजानाम्‌॥' 
(AS. 5.8). 


He eliminates all differences of opinion, acts day in and day out for 
protection of the common people. He also would know that internal dissensions 
make a country weak. 


In the concluding portion of the drama king Dusyanta perfectly announces 
“भगवन्‌! यथाशक्ति श्रेयसे यतिष्ये’ [your Reverence! to the best of my might (D will 
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strive for the good.] Nothing could make him swerve even an inch from the 
path of virtue. 


Ethical significance of the Marriage 


There are eight forms of marriages namely Brahma, Daiva, Arsa, prajapattya, 
Gandarva, Riksasa, Asura and Paifüca. 


“अष्टाविमान्‌ समासेन ख्रीविवाहान्‌ निवोधत॥ 
ब्राह्मो देवस्तयैवार्षः प्रजापत्यस्तथासुरः। 
गान्धर्वो राक्षसश्चैव पैशाचश्चाष्टमोऽधमः॥ (M.S. 3.20,21). 


The Hindu looks upon marriage as not only a very important social 
institution, but an equally important religious institution also. The whole subject 
of marriage is put on an ethical plane. Marriage should be treated as a 
sacrament. In it, two complementary halves are brought together to make a 
complete whole. It is more of psychie bond rather than the merely physical. 
There is no way of escaping its sanctity. Marriage, therefore, is to every Hindu 
not an act of mere pleasure, not primarily a source of gratification to his 
sentimental longings or romantic loves, but an act of duty, a matter of moral 
and religious obligation. 

Though the first four forms of marriage are blameless and are praised 
by Manu yet during the depiction of Gandharva marriage between Dusyanta 
and Sakuntalà Kālidāsa reminded readers about the enormous responsibilities. 
‘Adara’ type hero Dusyanta and heroine Sakuntalà wedded each other by the 
Gandharva form of marriage. The Gündharva marriage is based on mutual 
consent. The bride-groom selects the bride. It originates from a couple’s 
passionate desire of being united with each other. In this form of marriage, 
the sanction of the superiors is not necessary, the mutual consent of the lovers 


being sufficient. 'cd मे पतिः त्वं भार्या मे इत्येवं कन्यावरयोः परस्परं नियमवन्धनं 
पित्रादिकर्तृकदाननिरपेक्षयोः विवाह: स गान्धर्वः’ (Viramitrodayatika on Y.S. 1.61. Rv.x. 
34.5). 

Manu says— 


“इच्छया$न्योन्यसंयोगात्‌ कन्यायाश्च वरस्य च] 
स तु गान्धर्वो fatal मैथुन्यः कामसम्भव:॥' [MS. 3.32] 


Only Ksatriyas are entitled to have this sort of marriage. 'गान्धर्वो राक्षसश्वैव 
धर्मो क्षत्रस्य तौ स्मृतौ’. So the paramount ruler of a vast country could not violate 
the marriage norms which are laid by Manu. Though fascinated by Sakuntala’s 
youthful charms he struggles hard to keep the unholy desire under-control until 
he has ascertained her parentage and other facts relating to her. As a most 
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powerful human being in the country Dusyanta could snatch Sakuntalà at any 
moment. But he expressed his inability to upkeep the torch of civilization. 
Being boweled by Sakuntalà's physical charm at first sight Dusyanta would 
not like to cross the boundary wall of Manu. He considers if Sakuntalü is 
'असवर्णक्षेत्रसम्भवा! ie. if her mother is other than a Brahmani, there is no bar 
to her being married by a Ksatriya king, as such marriage is approved by 
Manu. 


Sakuntala’s life history was narrated to the king. Dusyanta gathered the 
fact that she was born of a nymph-mother by a Ksatriya. So he (king) had 
no hindrance in getting her. Dusyanta heaved a sigh of relief because Sakuntalà 
was a Ksatriya girl, besides she was not yet betrothed to any body and her 
father wished to give her to any suitable husband. As a result of this, Dusyanta 
had a fair chance. Readers salute Dusyanta listening his speech: “राजा 


(आत्मगतम्‌)--न खलु दुरवापेयं प्रार्थना! 


“भव geal साभिलाषं सम्प्रति सन्देह-निर्णयो जातः। 
आशङ्कसे यदग्निं तदिदं स्पर्श-क्षमं रलम्‌॥' (A.S.1.25). 


As a protector of the country Dusyanta established himself as an ideal 
rule-follower. So in breaking rule common people should think twice certainly. 
Dusyanta set an example that notwithstanding his absolute power and authority, 
the king should consider himself subject to the rule of law, Dharma, which 
no earthly monarchs dare ignore. Dharma rules monarchs and men alike. 


Conclusion 


Our Hindu dharma gives prime importance to Ethics. We see this in Vedas, 
Upanisads, Gité, and other writings also. Kālidāsa has followed the same 
guiding principles in line with Hindu Dharma by giving paramount importance 
of Ethics in his works. Some glaring instances have been given here. These 
are not sufficient for true reflexion of Ethics in the drama Abhijfiána- 
Sakuntalam. There are numerous instances in this drama where Ethics can 
be proved in its right spirits. The Ethical values are given due weightage with 
the drafting of this drama and that is why this drama is one of the important 
drama in the world for year after years having an eternity. Now-a-days there 
is lacking of Ethics in our lives which is being the very causes of loss of 
peace and this leads to confrontation. But Kālidāsa has conveyed importance 
of Ethics to our generations together to follow this through his works to have 
eternal peace. 


The modern age does not bear any evidence of moral progress. There is 
no indication from his behaviour that man is trying to approximate the 
godliness that is latent in him. It is true that man has made material progress. 
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With the development of the sciences, man has become the proud possessor of 
newer and deadlier weapons. But his moral consciousness is gradually sinking. 


In view of the above, I can come to conclusion that Kalidasa tried through 


his works to educate us the importance of Ethics for making our society as 
a better one. Ages will roll on, new names will become prominent in the field 
of criticism but Kālidāsa will continue to shine as before with ever increasing 
lusture and brilliance. 


Abbreviations 
Anu. — Anusasanaparva 
AS. — Abhijüüna-Sakuntalam 
D.S — Daksa-Samhita 
Mahi, रर Mahabhirat 
M.S. — Manu-Samhita 
PS. — Parasar-Samhita 
PàY.S. — Patafijala-Yogasiitra 
R.V. — `  Raghuvamáam 
Santi. — Santi Parva 
Tai.U. रर Taittiriya-Upanisad 
V.Bh. — Vyasa-Bhasya 
Y.S. — Yajiiavalkya-Sarhhita 
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The Samkhya Concept of Prama 


Narayan Kumar Chatterjee* 


In order to determine the nature of empirical object the discussion of ‘prami’ 
or right cognition is a must. In the Samkhya system of Indian Philosophy 
twentyfive 'tattvas' (gross and subtle materials) have been accepted. In the 
Patafiajala-Yoga system twentysix tattvas have been recognized including ‘God’ 
as a separate entity or tattva. The Samkhyists accept that the ‘Prakrti’ or 
"Primordial Matter' is the state of equilibrium of the three gunas, sattva, rajas 
and tamas. Creation begins with the agitation (ksobha) in the Prakrti. The 
subtle Prakrti is not perecived by us. The gross material objects which are 
generated from the Prakrti with the conglomeration of the above mentioned 
three gunas are visible to us. In the Simkhya system ‘Purusa’ or Transcendental 
Consciousness is eternal, pure, Consciousness-in-itself and ever liberated entity. 
The discriminative knowledge between Purusa and Prakrti (vivekakhyati) 
conducts the spiritual] aspirant to the path of liberation or, salvation or, 
emancipation. 


The discussion of ‘Pram’ or right cognition is necessary to determine 
the nature of empirical objects. Acquiring the knowledge of the gross material 
objects one can proceed to define the subtle objects. The instrumental cause 
of pram or right cognition is called ‘pramana’ or means of valid knowledge 
or right cognition and with the help of ‘Pramina’ one can ascertain the 
twentyfive tattvas as mentioned above. Therefore, before the discussion of the 
three sources of valid knowledge (as accepted in the Simkhya system) i.e. 
pratyaksa (perception), anumana (inference) and agama (valid testimony), we 
shall discuss in detail what is called ‘prama’ or right cognition. Without the 
knowledge of the universal or generie (samánya) the particular (viSesa) is not 
ascertained and as such how the right cognition is determined by the 
instrumental cause (pramiina) is to be ascertained. The generic or universal 
belongs to every particular. The perceptual knowledge, inferential knowledge 
and valid testimonial knowledge,—all these three are but right cognition or 
‘prama’. 

In the Samkhya system of Thought the term ‘prama’ denotes special 
meaning from other systems of Indian Philosophy. The term 'pramà' is derived 
from the root ‘Ma’ (in the sense of knowing) with the affix ‘am’ and then with 
the affix 'tap' in the feminine gender. Thus the meaning of the term 'prama' 
denotes right cognition or true knowledge as mentioned before. The following 
example will clear the process of right cognition:- 


*Professor, Department of Sanskrit, University of Calcutta. 
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Suppose a jar is within the field of vision. The Sense-organ (here the 
eye-organ) assumes the form of a jar. ‘Manas’ (mind) helps to construct the 
form of the jar concerned. When the form is completely acquired with the 
help of Manas, Manas passes it to 'Ahamkara', Ahamkara reshapes the form 
with the addition of ‘T’,— the form of Ahamkara (empirical Ego). This form 
‘P—‘this jar’ is communicated to Intellect (Buddhivrtti). Intellect operates on 
it. The form of the jar is first determined, i.e. the universal element is cognised 
and the individual (or particular) is also analysed, then by a process of synthesis 
these two are combined. The individual is predicated (i.e. intuited) by the 
universal of jarness (ghatatva). Here the task of the Intellect is not complete. 
Then it unites ‘I’ with the ‘jar’ as determined before by the connecting link of 
its own process, namely knowing. The complete form of the mode of intellect 
is: ‘I know this jar’. This complete form of the mode of intellect is unconscious 
by its very nature. This mode of intellect being the mode of Sattva (guna) 
is very transparent by its very nature. It instantaneously catches the reflection 
of the Transcendental Consciousness which is immutable, i.e. changeless 
according the Samkhyist hypothesis (as opined by Vacaspati Miára), when such 
reflection is caught and the form is illuminated, the illuminated (revealed) form 
is called 'prama', i.e. an event of true knowledge. The empirical form 
unilluminated is called ‘pramana’. The illuminated form presupposes 
invarialbly, unconditionally and immediately unrevealed one. Thus the 
unrevealed one is called ‘pramana’ It cannot be a case of causation. It is 
simply a case of ‘‘phalayogavyavacchinna’’— i.e. the result necessarily follows 
the antecedent one. There is no exception to such happenning (“‘Indian 
Philosophy—Its exposition...’ by the same author). 


Vijfianabhiksu, the Samkhya teacher of 1500 to 1600 A.D. opined that 
the reflection of ‘the mode of intellect’ also falls on the Transcendental 
Consciousness and the as such the true knowledge of a material object becomes 
possible. Thus the reflection of the Transcendental Consciousness on the mode 
of intellect and the reflection of the mode of intellect on the Transcendental 
Consciousness is a necessity for ‘true cognition’ or ‘prama’ in the Samkhya 
System. ‘The theory of double reflection’ as mentioned above is regarded as 
a new contribution on the Samkhya Epistemology by Vijfianabhiksu, has been 
accepted by the learned. 
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Rights of women in the Rg-vedic age 
Mau Das Gupta* 


Abbreviations—AV = Atharva-veda; BrUp = Brhad-üranyakopanisad; RV = Rg-veda; 
TS = Taittiriya-saihita 


It is generally held that women in early Vedic age enjoyed almost equal rights 
with men. As evidence, the instance of the participation of women in religious 
and social duties along with their husband is frequently cited. It is true that 
women had a prominent role in early Vedic times compared to what she had 
in later ages, but is is also true that her role in the former age had its limits, 
and her enjoying equal rights with her husband is but a little exaggeration. 


The Rg-veda, the oldest literature of the Indo-European people, is often 
held as a religious scripture. In that case, it is probably the only religious 
scripture to have as many as 31 names of female composers to its credit. After 
considering the internal evidences availble in the literature ascribed to these 
rsiküs, and also taking into account the infromation provided by traditional 
sources, one may conclude that at least 14 of these odd 31 were women in 
flesh and blood. They actually lived in the Rg-vedic age and composed hymns: 
they were Romaéa, Lopamuda, Visvavara, Apalà, Saávati, Vasukrapatni, Ghosi, 
Agastyasvasr, Vac, Godhà, Nisat and Upanisat and to some extent Yami 
Vaivasvati of RV 10.10. In addition to this list we also consider Indrani of 
RV 10.145 to be a real woman and poetess of the Rg-veda, whom Dr. A.S. 
Altekar! holds to be identical with Paulomi Saci of RV 10.159. The literature 
ascribed to these poetesses contains good material to estimate the social rights 
of women in early Indian society. 


Position of girl-child in the Rg-vedic age: whether she was equally treated 
with her brother by parents. 

Altekar:3 observes that, the available evidence fails to suggest that the daughter 
was not as welcome as a son in the early Vedic family. He refers to Geiger’s 
view? viz., son was preferred to daughter even in the Indo-Iranian age. In 
the Indo-Aryan sociey, too, we find the same trend seems to have continued. 
The Atharva-veda contains charms and rituals to ensure the birth of a son 
in preference to that of a daughter (AV 3.23; 6.11). Though in a principal 
Upanisad we find rituals prescribed for procuring a scholarly daughter (BrUp 
4.4.18), it can nevertheless be assumed from the trend of the later social 
customs that these rituals could never have been as popular as the puilsavana, 


*Reader, Department of Sanskrit, University of Calcutta. , 


72 


Rights of women in the Rg-vedic age 


the rite prescribed for ensuring the birth of a male child. The Rg-veda itself 
does not supply much information about the girl-child. In the hymns of the 
Rg-veda we frequently meet with the earnest desire in general for having heroic 
sons. It.is worthy of note that even the women seers repeatedly prayed to 
their god to sanction them heroic sons but never or hardly ever wished for 
a daughter. Only in the hymn composed by Paulomi Saci, the boasting of 
a proud mother to have a reigning daughter, and several heroic sons, is heard 
(RV 10.159.3). Some scholars suggest that, there was extermination of girl- 
children in Vedic age. They point to the reference of TS 6.5.10.3, where it 
is stated that the newborn daughter is placed on the ground, while the son 
is lifted up?. But this statement probably refers to the inferior position of the 
girl to that of the boy and not by any means the extermination of the daughter. 


Though less welcome, the daughter, when born, was not altogether 
neglected in the Vedic family. They were brought up with care and given 
education. There are several references in the Rg-veda where the affection 
of the parents towards their daughter is poetically expressed. A splendid simile 
has been drawn to show the relation between the female children and their 
parents in RV 1.185.5ab, where the Heaven and Earth are stated as two sisters 
lying on their parents’ Japs‘. In another passage the seer Visvamitra says that 
if the parents give birth to both son and daughter, one performs the virtuous 
duties even as the other receives honour’. Here, though the daughter is not 
said to have any sacrificial right, her respectable position in the family is firmly 
established and is almost irrefutable. RV 1.123.]1ab presents yet another simile, 
through which the affectionate relation between the mother and the daughter 
is reflected. It describes Usas, as a daughter decorated by her mother, to have 
uncovered her beautiful physique before the world®. 

Right of education for a Rg-vedic girl. 

The later writers of Dharma-sütras inform us of the upanayana or initiation 
ceremony of the girls in early period’. It is also revealed from the Vedic 
literature? that women had to participate in the religious ceremonies along 
with their husbands (vide H.Oldenberg?) and they needed some sort of 
education in order to perform that. They were naturally educated in the spiritual 
and temporal subjects. "The spiritual side comprised a training in religious 
lore and perhaps also in the historical tradition and mythology which made 
them ysis of hymns”, observes B.S.Upadhyay!®, It was also necessary for girls 
to attain education in order to get married to suitable husbands. 'A young 
daughter through the observance of brahmacarya acquires youthful husband’, 
says AV 11.5.18. 


It is not exactly mentioned in the Rg-veda what type of education women 
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received, but from a close scrutiny of the hymns composed by the female 
seers it can be assumed that they were taught in mythology, liturgy, spiritual 
matters, folk lore, the then current sorceries, fine-arts and the arts of warfare. 


Marriage: right of self-selection, rights and duties of a bride, the position 
of an unmarried girl in the society. 


The marriage of the Vedic maiden is depicted in the hymn of Sürya Savitri 
in RV 10.85 and in AV 14.1&2. Girls were given to marriage in a mature 
age at Rg-vedic times, no mention of child-marriage is found in the Rg-veda. 
The girl after attaining puberty could choose a husband by herself. The bride 
is blessed to reign over her in-laws (RV 10.85.46) and to accompany her 
husband till old age. The Rg-vedic people were patriarchal and the husband 
had the absolute power over his wife and children. 


Polygamy prevailed in the royal and priestly families but the general trend 
of the society was monogamous. The rancour and agony expressed against 
the co-wife is best preserved in the sapatni-ndsana hymn of Indrani (RV 
10.145). Similarly, the pain of a husband with several quarrelling co-wives 
is also reflected in RV 1.105.8 and in 10.33.2.: sam mà tapanty abhitah sapatnir 
iva parSavah. Hints of polyandry are available in some of the Rg-vedic hymns 
through similes, but as these were regarding the gods of natural origins only, 
polyandry cannot be claimed as a trend of the society. 


The bride had to do all the household chores. In RV 10.95 Urvasi, the 
wife of king Purüravas, is heard saying that she attended her parents in law 
day and night and drank a little ghee in the whole day. The bride was expected 


to speak in the public meetings: sam vidatham à vaddsi (RV 10.85.26). 


Girls, who could not get a huband, suffered a lot of agony from the sense 
of insecurity. They were looked down upon by their kinsfolk (vide Ghosà 
Küksivati at RV 10.39.9). 

The longing for getting an able husband and heroic sons is depicted in 
the hymns of Ghosà, who grew old in her father’s house and was termed 
as amdjura (a girl who gets withered in her father's house). This story finds 
further mention in RV 1.117.7, where its seer Kaksivant, described as Ghosii’s 
father, exalts: ghosdyai cit pitrsade durone patim jüryantyá aSvindv adattam, 
meaning the twin divines gave a husband to Ghosa, who had grown old in 
her father’s house. The term amdjura-at 10.39.3 has been explained by Sayana 
as ‘the girl who gets .old in her father’s house’, while another ancient 
commentator Udgitha derives this word from amd-, i.e. ‘house’ and root jr- 
i.e. 'to get old', the compound thereby meaning *a girl who rots in her [father's] 
house' (cf. also Nighantu 3.4). 
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Right of women to practice religion individually. 


Women performed sacrificial duties along with their husbands. No unmarried 
man was entitled to offer sacrifice according to the sitru literature. In the 
Rg-veda, however, one finds woman offering oblation to the fire uttering 
sacrificial chants. ViSvavara, though it is not clear whether she was married 
or not, described herself as offering oblation to the Fire (5.28): eti prücir 
namobhir devdn ilànà havisà ghrtáci (verse 1). Mamata, the mother of sage 
Dirghatamas, has been appreciated for beautifully singing the sacrificial lore 
(RV 6.10.2). Apala at RV 8.91.1 is also heard to express her wish to offer 
Indra the soma she found on the way. 


Right of women to inherit property 


In Rg-vedic India the wife was generally regarded as the co-owner of the family 
property along with her husband as the term dampati suggests. The husband, 
at the time of wedding, accepted the authority of his wife in household matters. 
TS 6.6.2.1 says that the wife was the mistress of the household and Jaimini 
in his Mimatisa-siitra refers to it to establish the contention that women could 
actually own property. The Brhad-aranyakopanisad informs of Yajfiavalkya to 
have divided his property between his two wives (2.4.3). The gifts a bride 
received at the time of wedding was called parinayya (= stridhana in the later 
srmti literature), on which she had the sole right. 


Daughters with brothers did not inherit paternal property; as it is stated 
at RV 3.31.2 that a brother should not give any share of his wealth to his 
sister. The Nirukta (3.6) explaining this text says: "Not to sisters should the 
legitimate son give the riktha or inheritance". Unmarried daughters had the 
right to stay with their parents and brothers, even when they became old. RV 
2.17.7 says that an unmarried daughter could claim the share in her father's 
property. The brotherless daughter inherited her father's property despite her 
being married. 

Though the wife was formally the co-owner of her husband's property 
as long as he was alive, the widow's right to inherit her husband's property, 
however, remained unrecognized in the Rg-veda. In the early Vedic period 
the custom of niyoga or levirate was a common affair, which is why widows 
without sons were rare at that time; therefore, "a vast majority of widows shared 
their husbands' property if not directly as their heirs then at least as the 
guardians of their minor sons", observes Savita Vishnoill. Remarriage of the 
widows was common in the Vedic age, and when remarried the question of 
inheriting the deceased husband's property did not arise. 
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Conclusion 


The Rg-vedic women lived a life with less social taboos than their counterparts 
_of the medieval age of India. They were brought up with care and given 
education. Most of them selected a husband at their own choice, and after 
marriage usually looked after the households of their husbands. They composed 
poetry which sometimes was even included in the samhita. They became 
teachers and even philosophers though could not enjoy absolute economic 
freedom: as for financial and physical security they had to depend on their 
male-counterparts, that is why prayer for heroic husband and several sons have 
become a characteristic feature in the poetry of female seers of the Rg-veda. 
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Retrospect & Prospect 


Satyajit Layek* 


An auspicious marriage is a legalized union between man and woman entered 
into a definite bond for the purpose of raising a family. It is because of this 
purpose, the state is interested in the union, and takes upon itself the duty of 
regulating it. As far as the marriage is concerned, even the most progressive 
law is fully satisfied as soon as both the parties formally register their voluntary 
desire to get married. The Indian Constitution has given equal rights to both 
man and woman. Therefore, after obtaining age i.e. at the age of eighteen, he 
or she is free to choose their life partner , but the scenario was totally different 
in ancient times when parents or elderly persons used to settle the marriage 
of their beloved chidren. This custom has been recorded in the Sanskrit 
scriptures and texts written in the hoary past, such as in the Vedas, 
Dharmasastras, Puranas, classical literatures etc. we come across many such 
customary elements. Literature represents contemporary sensibility of the 
society, caste and creed. 


Rgveda, the oldest document of literary art records this social custom 
under discussion as well developed institution. The tenth mandala of the 
Rgveda depicts the famous marriage hymn of Sürya with Soma!. It also talks 
about the higher values of these ceremonies and the virtue of mutual 
cooperation of the husband and wife?. In the panigrahana ceremony there is 
clear reference to the prospect of amity and cooperation between the married 
spouses for leading bening life of a householder. The same idea is also attested 
in the Atharvaveda^. 


Marriage to Hindus is regarded as one of the most essential satiskaras 
which initiates entry into householder's status of life for the discharge of several 
civic and sacred duties including the five muhdyajfias>. According to Indian 
tradition, a person repays the debt he owes to his father, seers, deities, society 
preceptor and family in his life time only through marriage. Gautama and 
Baudhayana stress the importance of gdrhasthya àframa as the best. These 
Sastrakdras emphasise the spiritual aspect of marriage more than anything else, 
apart from biological and social need$. 


An interesting problem has been posed in the dialectics of Jagadi$a. He 
asks of that knowledge. After a thorough discussion on this point, it has been 
concluded that marriage partaking of the form of specific knowledge is a 
saüskàra!. 


*Professor, Department of Sanskrit, University of Calcutta. 
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Gadadhara Bhattacharya, a great logician of the 17th century A.D. has 
defined marriage in different way in his book entitled Vivahavida’. Later 
naiyüyikas like Gopila Nyüypaficánan wrote a digest on marriage entitled 
*Sambandhanirnaya'. Here the author tries to define marriage as acceptance 
by the groom of the bride who is given away by the father of the bride?. 


Manu, the social law maker and giver names as many as eight forms 
of marriage brahma, daiva, बाइक Gsura, prajapatya, gündharva, raksasa and 
paisaca!®, Detailed study of these forms will reveal that every possible form 
of conjugal relationship has been distinctly reflected in them. In this connection 
it is also to be noted here that the Hindu marriage is one in the strict sense 
of the term but the forms of procuring a bride for marriage has been classed 
under eight different heads. About these eight different forms of marriage 
Mr. G. C. Sarkar opines "These eight different forms of marriage are not really 
eight different forms as they are loosely called, except the gandharva and the 
raksasa,”!! : 

Raghunandana defines marriage!? as an undertaking which effectuates 
wifeness. But it is quite natural that from the hoary past upto the present 
time, this procurement of the sex-mate of human beings has not been done 
in the same manner. It is seen that the custom of one province takes different 
shape in another province. So the process of taking the bride has undergone 
several changes with the passage of time. Hopefully enough, in coming future 
too it will undergo further changes. 


In the primitive age man had the eagerness or getting the company of 
woman and enjoying her. In modern times eagerness has been given a new 
cover and thus the process of accepting bride passing through different ages 
has become more civilized according to the progress of civilization, 
Raghunandana holds the eightfold marriages of Manu represent the eight 
different mode of obtaining bride for marriage. The bride is accepted through 
one of the eight modes of procurement of wife with which also associated 
the rite from homa to saptapadi gamana. Thus marriage has two constituents 
acquiring of right and conferring of samskaras!3. 

In the light of interpretation, we may view that the marriage is a ritualistic 
transaction which gives rise to cognizance of a status of relation. In the classical 
text like Abhijfianasakuntalam we get the reference of gindharvavivaha between 
Du$yanta and Sakuntala. 


Ritual marriages are traced in the Grhyasütras and these are not mere 
repetitions of those already mentioned in the Vedas. Some new rites have been 
duly recognized by the Sastrakaras. Paraskara recommends 'grámavacana' ^ 
or the custom of the village. Aévaliyana recommeds 'janapadadharma' -the 
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custom of locality. Apastambha opines elderly women should be consulted 
for the customs which are to be observed in marriage!6. 


In this way, it is quite reasonable to presume that through the recognition 
of customary and popular rites in a vast land like India have assumed a 
heterogeneous character, although uniformity in respect of the salient features 
have been retainéd in general. It may also be noted there is a great divergence 
of opinion among the Grhyasütra writers with regard to the order of marriage 
rituals. A comparative table of three Grhyasütras under discussion are as 
follows: 


A§valayana Grhyasütra Paraskara Grhyasütra Apastambha Grhyasütra 


. Selection of auspicious|1. Kindling of fire 0४1. Selection of auspicious 
day. attrition. day. 

. Ajya and Mahüvyührti. |2. Selection of auspicious | 2. Negotiation. 

. Selection of the bride. day. . Selection of bride. 


. Stepping on the stone. |3. Anointing the bride’s| 4, Weeping of bride. 


. Pinigrahana. father: , Ritual bath of the bride. 


. Walking round the fire.| " Doan 
. Lajhoma. . Looking at each other. 


. Saptapadi. . Walking round the fire. 
. Mahüvyührti and ijya 

sacrifice. 

. Lijhoma. 


. Pünigrahaga. 

. Saptapadi. 

. Walking round the fire. 
. Vivühahoma. 


10. Stepping on the stone 
thrice. 


11. Lajhoma thrice. 

12. Journey of the bride to 
' her husband's home. 

13. Crossing the threshold. 


14. Sitting on red bull's 
hide. 


15. Placing a boy in her lap. 


16.Looking at the Pole 
star. 





17. Cohabitation. 


Marriage of the Hindus is a very long drawn process as rightly pointed out 
by Mdehatithi although all formalities do not have equal importance. In the 
history of Dharma$astra, by MM.P.V. Kane has presented a long list of different 
rites. Moreover, there are some local customs such as wearing garland and crown 
made up of shola (thermocole) etc. Hence, we find divergence of opinion 
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amongst the authorities regarding the order. Sometimes the actual order is not 
strictly followed. Therefore, the marriage rites of the Hindus, as they are, may be 
classified under broad two heads-üstric and the popular one. Sastric rites are 
observed abiding by the rules of the prescribed Sdstras and popular rites are 
generally knows as ‘lokdcdra’ and vary from place to place. 


'Mangalsütrabandhanam' or tying a string with gems amulet, 1s very 
important marriage rite now-a-days in almost every part of India excepting 
Bengal. It forms the binding part of the marriage rites in South India. In 
Bengal elderly people bless the bride and groom in a ceremony called asirvdda 
by giving away ornaments of the choice. The other name of this is 'Ring 
engagement’ in Christian community. Christian marriage is a solemn and public 
covenant between a man and a woman in the presence of Jesus in the church. 
A priest or a bishop normally presides over the celebration and bless the newly 
married couple. The ceremony should be attended by at least two witnesses 
in order to conform to the laws of the state and of the Biblels. 


Tree marriage was also in practice in ancient times, e.g., when a man 
lost two wives, he got married to an Arka tree, so that he could fulfill his 
third marriage. This custom is found among the Brihmanas of South India!9. 


So far we have discussed the Süstric aspect of a marriage. Now we shall 
concentrate the modern view of a social scientist. A sociologist has defined 
marriage as social institution. Thus according to Fredrick, marriage is a union 
of persons of different communities acknowledged and privileged by the order 
of law, with a view to lead a joint household. 


About the origin of the institution of marriage Dr. Edward remarks 'that 
is an instinct desire that induces the male to remain with the female and to 
take care of her after the biological relations have ceased'20, 


From the above discussion we may surmise that this social] custom is 
as old as the Vedas but with in the passage of time many changes have taken 
place. It may also be the case that due to the lack of time many of us have 
made it short cut. In the modern age as per the Indian constitution people 
at large scale emphasize on marriage registration where the interest of the 
bride is much more protected than the traditional one. 


One bad aspect of marriage is dowry. Followed by that many grave issues 
are rearing their ugly heads such as divorce., murder, suicide and various 
atrocities. To check and curb such domestic issues both the Central and State 
governments have taken serious measures. But all are in vein. To me it appears 
that it could be checked to some extent provided the couple select themselves 
through proper love and faith. 


Love and compassion are the keys of healthy conjugal life. Because there 
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is no fear in love. Perfect love drives out fear. He who fears has not been 
perfected in love. Love is only truth and as eternal as death. 


Regarding Hindu matrimony, Manamoyee Basu argues that after the 
subjugation of India under the Britishers, industrialization took place and under 
such circumstances the meaning of marriage changed from Vedic sacramental 
to a contractual arrangement. The Britishers banned sati (burning of windows). 
Moreover, social reformers such as Raja Ram Mohan Roy started addressing 
women's: problems and emphasized the need of education amongst folk. Lord 
Bentinck, the then Governor-General of India supported Raja Ram Mohan Roy 
against this practice. Soon after this, child marriage was banned and widow 
remarriage was started. Industrialization generated further opportunities for 
women because of their need for employement in industries and other sectors 
which mad them economically self-sufficient 21, Under such circumstances in 
the Freedom movement, Hindu Code Bill (dealing with divorce and marriage 
practices) became one of the most discussed items in the agenda. In the present 
scenario, the same practice of the women got impetus more and more. 
Economically independent bride or groom select their life partner as per their 
choice. In this connection it may not be out of context to have a bird’s eye 
view of the marriage ceremony of people in general of Islamic community. 


The ‘Mebndi ceremony’ is the first ritual of a Muslim wedding, which 
is held at the house of the bride on the eve of the wedding day or a couple 
of days before. It is on the fourth day the actual Muslim “Nikaah ceremony” 
takes place. It can be conducted either at the house of the bride or of the 
groom. As the ceremony proceeds, a ‘Nikaahnama’ (registration of marriage) 
is signed by the groom and the bride. After a couple has signed the Islamic 
marriage contract, families usually hold Walima (a public wedding party). 
Traditions and customs vary in different Muslim communities. At the time 
of marriage, the groom wears Sherbani (kurta and pajama) while the bride 
wears salwar and kameez. Many Muslim couples do no exchange spoken vows 
during the ceremony. Instead, they listen to the cleric speech and then agree 
to be obedient and faithful to each other till they are parted. Rukhshat 15 
the farewell given to the bride and the groom after marriage?2. In short, we 
find almost similar approach of Hindu customary marriage ceremony in Islamic 
tradition too. 

At the end, we may deduce that although India is a land of varied culture 
still somewhere we find unity in diversity. Let it be a marriage ceremony or an 
idol worshiping, the cultural barrier dissolves automatically through love and 
affection of human feelings from all walks of life. And the true spirit of life 
finds its own path towards right direction. 
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Religious Gleanings from the Pala Epigraphs 
Suchitra Ray Acharyya* 


“The word, religion has been derived form the root word religio, which means 
“to bind together” and religion actually does it. Religion has exercised the 
most profound influence over man’s thoughts since time immemorial. Even 
today, when man has made tremendous progress specially in the field of science 
and technology, he is utterly restless in his quest for some unseen powers 
which may give him some inspiration and solace. It is this quest for the supreme 
knowledge, which is beyond the human ommissions and commissions and 
which yet shapes his destiny in the world. It is probably the main cause, which 
has given rise to some kind of religion in all societies.”! 


“The usual way of looking at religion is to regard it as bodies of erroneous 
belief’s and illusory practices. There is no doubt that the history of religion 
has been a great part of a history of error and illusions. In all ages men hope 
that by the proper performance of religious actions or observances, they would 
obtain some specific benefit: health, long life, children, material well being, 
success in hunting, rain, good crops, victory in war, etc. 


There is another way in which we may approach the study of religion. 
We may argue that any religion is an important or essential part of the social 
machinery as are morality and law, part of the complex system by which human 
beings are enabled to live together in an orderly arrangement of social relations. 
From this point of view religion is dealt with out from the point of view of 
its origin but from the point of view of social functions of a religion, as 
“Durkheim, (1912), Radeliffe Brown (1964) and others emphasised. Thus, the 
meaning and scope of religion has been interpreted from different angles by 
different scholars. While E.B. Taylor laid emphasis on the origin of religion 
from the evolutionary point of view as did James Frazer in his classical work 
Golden Bough (in 12 volumes), Malinowski and Radeliffe Brown gave the 
functional interpretation of religion. Radeliffe Brown was of opinion that in 
attempting to understand a religion, emphasis should be given on the study 
of rites rather than on the beliefs. The same view has been expressed by Loisy, 
who justifies his selection of sacrificial rites as the subject of his analysis of 
religion, and further argued that rites are in all religions the most stable and 
lasting element. 


The great pioneer of the science of religion, Robertson Smith says, “a 
connection with every religion whether ancient or modern we find, on the one 


*Reader, Department of Sanskrit, University of Calcutta. 
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hand, certain beliefs sand, on the other, certain institutions, ritual practices 
and rules of conduct. Our modern habit is to look at religion from the side 
of belief rather than that of practices" (1907). 


The savage religion can stand as representing natural phenomena and its 
complexities in detail. It is believed that the moral government of the universe 
is an essential tenet of natural religion (or primitive religion). Primitive 
animism, what the tribal religion is usually addressed to, is almost devoid 
of that ethical element which to the educated modern mind is the main-spring 
of practical religion. Ethical laws in the tribal society stand on their own ground 
of tradition and public opinion, comparatively independent of the animistic 
beliefs and rites."? 


*No single definition of religion is universally accepted. Value judgement, 
historical stereotypes and immense cultural variety cause disagreement about 
the nature and range of the phenomena involved. Anthropologists have tended 
to broaden the term minimal definition of Tylor (1874: 425-425), "a belief 
in spiritual beings", to the carefully explicit definition of Geertz (1966:4) “a 
system of symbols which acts to establish powerful, pervasive and long-lasting 
moods and motivations in men by formulating conceptions of a general order 
of existence and clothing these conceptions with an aura of facility that the 
moods and motivations seem uniquely realistic". 


Most anthropologists stress the institutionalized interaction with super 
human beings or extraordinary powers capable of harming or aiding humans. 
Religion is firmly regarded as a cultural institution distinguishable from others 
by its "culturally patterned interaction with culturally postulated super human 
beings" (Spiro 1966:96). Both psychological and sociological factors are 
required to describe the role and function of a particular religion in the lives 
of individuals and their society. Beliefs and practices are so organized as to 
"shape an ethic manifest in the behaviour’ (Birnbaum 1964:588) and 
characterize each religious system. 


If all religions involve belief in some spiritual beings, then the ordering 
of these beliefs into a structure and hierarchy differs greatly according to the 
religious system. So-called Great religions such as Islam and Christianity 
depend on a prophet (Mohammed) or Messiah (Jesus) who reveals the word 
of a unique creator (trinitarian godhead for the Christians). Classical Greek 
and Roman religions packed their pantheons with defined culture heroes. Many 
modern religions immortalize their supreme leaders as divinities (the Japanese 
Emperor, the Tibetan Dalai Lama, the Nilotic Shilluk king, the Ismaile Aga 
Khan). Monotheistic Christanity and unorthodox Islam both produce saints who 
acts as patrons channeling belief and ritual. Manifestations of gods and holy 


84 


Religious Gleanings from the Pala Epigraphs 


personages (love, the Virgin Mary) focus tribal and cult as do the avatars 
of polytheistic Hinduism (Vishnu, Shiva). The anthropopsychic conception of 
spiritual beings is variously capricious, bengeful and ethical but all are the 
sources of supernatural power whether personal (grace) or impersonal (mana 
in Polynesia and its equivalents elsewhere). 


Socialization of an orthodoxy in literate societies led to Great Traditions 
perpetuated by sacred texts (Koran, Bible, Puranas etc.) and formal ritual 
directed by a public functionary—priesthood. Temple, Mosque, and Church 
epitomize the institutionalization of religion. 


Rituals are regarded as the dogmatic and socially sanctioned 
representations of myths. Calendrical rites publicly mark the passage from one 
season to anothers (e.g., the first fruits or harvest festivals) and are usually 
performed for the commonwealth; critical rites mark the passage from one 
individual human condition to another (hence rites-de-passage such as initiation 
rites). The Durkheimian sacred/secular dichotomy, which distinguishes (by the 
element of mysticism) ritual from ceremony, marks a clear cut line between 
religious and magical acts. For Leach (1945:13) ritual is the symbolically 
significant aspet of routine. In the modern West, secularization and the 
declining influence of institutionalized religion have been accompanied by a 
rise of the occult wherein symbolic behaviour and rituals, merge the sacred 
(religious) and profane (technological).”3 

“Human social organisation is a process that brings about the ordering 
of social activities as a result of ongoing decisions—making by the members 
of a society. The bi-sexual nature of a human species, as wellas the long 
period of dependence of human offspring necessitates the development of an 
orderly social life. While human beings are not the only social animals, they 
are also the people whose social life pervasively depends on share, learned 
cultural tradition. 


It is an attempt to conceptualize and analyse the regularity of social 
activities exhibited by members of various societies that the concept of social 
organisation as well as the related social structure and function have been 
developed. 

Radcliffe Brown says that while social structure refers to an arrangement 
of persons, social organisation refers to an arrangement of activities. Social 
organisation, according to Radcliffe Brown, is the arrangement” of activities 
of two or more persons, which are adjusted to give a unified combined 
activities."4 

The kings of Pala Dynasty had tolerance to other Religions. Though 
they were Buddhists or Saugatas their activities and creativities were alike 
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to emperor Asoka. Unlike Ashoka they had keen observations and compassion 
to the people belonging to other Religious sects. 


Gopala 
Skt. परमसौगतो महाराजाधिराज - श्रीविग्रहपालदेव - पादानुध्यात: परमेश्वर: परमभट्टारको 
महाराजाधिराज: श्रीमन्‍नाराअणपालदेव: कुशली. 
K. C. P. of Dharmapala 
Eng. : His revered highness Supreme Lord. Staunch, Buddhist Maharajadhiraja 


Dharmapala, ever remembering (the feet of) Maharajadhirija Gopiladeva, 
being in good health after offering respet to the Brahmins honours in due order. 


From this portion of the Khalimpur c.p. of Dharmapala we come to know 
that the king Gopala was ‘Paramasaugata’ or the follower of Buddhism. 


Dharmapala 
Skt. परमसौगतो महाराजाधिराज - श्रीविग्रहपालदेव - पादानुष्यातः परमेश्वर: परमभट्टारको 
महाराजाधिराजः श्रीमान्‌ धर्म्मपालदेवः कुशली। 


K. C. P of Dharmapala 


Eng. : His revered highness Supreme Lord. staunch, Buddhist Maharajadhiraja 
Dharmapala, ever remembering (the feet of) Maharajidhiraja Gopaladeva, 
being in good health after offering respet to the Brahmins honours in due 
order. 


From this portion of the Khàlimpur c.p. of Dharmapala we come to know 
that the king Dharmapila was follower of ‘Paramasaugata’ i.e. Bauddha king 
Maharajadhiraja Gopala. 

“We are informed that Dharmapala was’a great patron of Buddhism. He 
was the founder of the Vikramasila monastery which ultimately developed into 
a great centre of Buddhist Jearning and culture. It was second only to the 
monastery of Nalanda. Dharmapala also funded a great Vihara at Somapuri 
in Varendra. Another splendid monastery was founded by Dharmapala at 
Odantapuri in Bihar. Haribhadra, a buddhist writer, was patronised by 
Dharmapala. Taranath says that Dharmapala founded 50 religious schools. 
Thus, Dharmapala was great both in arts of peace and war"? 


“According to Tibetan tradition, Dharmapala was great patron of 
Buddhism. He is said to have founded the famous Vikramaáila Vihàra in 
magadha on the top of a hill on the back of the Ganges. It had 144 teachars 
in different subjects and included a central temple, surrounded by 107 others, 
all enclosed by a boundary wall. According to Buston, Dharmapála also built 
a magnificent monastery at Odantapuri, but according to Türanàfha, it was 
founded by either Gopala or Devapila. Curiously enough, the legend releated 
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by Buston about the foundation of Odantapuri Vihara by Dharmapála is exactly 
the same as is told by Taranatha about the fundation of a Vihara at Somapuri 
in verendra by Devapala. Now the recent archaeological excavations, carried 
out at paharpur, in Rajshahi district, have no doubt that its ruins represent 
the famous Somapura-Vihàra, and the name of the place is still preserved in 
the neighbouring village called Ompur. According to the Short inscriptions 
on some clay seals found in Paharpur, the Somapura-Vihara was founded by 
Dharmapala. Taranitha says that Dharmapala founded fifty religious schools. 
As already stated above, Dharmapala was the patron of the great Buddhist 
writer Haribhadra. It reflects great credit upon the emperor, that amid his pre- 
occupations with war and politics he could devote his thought and activities 
to these pious and peaceful pursuits. 


Although Dharmapala was a Buddhist king, he was not hostile to 
Brahmanical religion in any way. He granted land for the worship of a 
Brühmanical god (Ins. No. B.2) and followed the rules of caste laid down 
in the scriptures (No.B., V.5). The oppointment of a Brihamana Garga as his 
minister, whose descendants occupied the post for several generations (No. 
8.20), shows that politics was not influenced in any way by religion."6 


“In promoting the condition of Buddhism zealous activities of Dharmapala 
knew no bounds. In a statement of Taranatha, Dharmapala is the founder of 
the time honoured monastery of vikramagila which seems to have been 
commemorated in magdha. The exact site of this famous university is now 
located by some scholars at Antichak, a small village in Colgone Police Station 
of Bhagalpur district. This great achievement of Dharmapala gets support in 
other literary sources like commentary of Jinamitra to the ‘Sragdhara-stotra 
of Sarvajfiamitra, where the colophon gives the following Statement-Srimad 
Vikramagiladeva Mahivihariya. The manuscript of Ashtasahasrika- 
Prajfiaparamita copied during the reign period of Gopila II, also gives the 
name of the vihára under ‘Vikrama-§iladeva-Vihara. These sources, however, 
emphasize the responsibility of the founding on Dharmapala, who himself bore 
the honorific epithet of Vikramagiladeva. But in a work of Madhyamaka 
Philosophy, viz Ratnakárandodghatà composed by “६ Dipankara, we find, 
the credit of its commemoration goes to Dharmapala’s son Devapala. Such 
anomalous version with regard to the fundation of the same institution provides 
no correct information. Truly speaking both the Viharas of Somapuri and 
Vikrama$ila might have experienced construction of some sorts of additional 
superstructures under the supervision of devapala that confers on him the credit 
of their foundation. The circumference of the great monastery was walled by 
one Buddhist named, Bhddhajaiiána Pratishtha (Sumpa. P. 113) within the 
boundary there were 107 temples and other 50 institutions providing room 


87 


Departmental Journal Samskrta Bhirafi 


of 108 Panditas. According to the Tiranatha, the great monastery was provided 
with six gates under the supervision of Dvàrapülas. Besides, these posts of 
Dvàárapülas, the institution was administered by the principal or Adhyaksha 
who was appointed by a commission of the king. Students were educated by 
the Acharyas or professors. The custom of conferring academic degrees like 
Pandita, Mahàpandita etc. to the learned monks came in vogue with the 
appearance of this monastery, that was quite abent in the monastery of Nalanda. 


The site of Vikramapura monastery is located in Vikramapura. In Tangyur 
also its location is directed in Bengal. Association of Dharmapila’s named with 
its foundation further suggests subjugation of Easern Bengal by the early Pala 
kings. Dharmapala was a devout organiser whose zealous attempts was directed 
not only in commemoration of new monasteries, but also in promotion of other 
cause of Buddhism. Fifty institutions for teaching Buddhist literature were cause 
to have built by this great royal patron. Among them theirty-five were centres 
for teaching prajfiaparmitàs."? 

"A graphic picture of monasteries in contrast to Hindu temples may be 
gleaned from the above records. Number of monasteries and Deva Temples 
in the Chinese account of Hiuen Tsang are given in relation to places like, 
Kajugala (Rajmahal), Pundravardhana (North Bengal) Somatata, (South East 
Bengal), Tamralipti (Midnàpure) are karnasuvarna (Murshidabad). We come 
across mention of Six monasteries in contrast to ten Deva Temples in 
connection with Kajugala. Pundravardhana had twenty monasteries and 
hundred Deva Temples. Fame of Samnatata as a well renowed Buddhist 
excelled for its thirty monasteries but more than hundred temples were also 
present there. Mention of ten monasteries and fifty temples, in association 
with each of the countries, viz., Tamralipti and Karnasuvarna occurs in this 
account, beside a brief statement on the condition of Monasteries in the border 
countries of Magadha. Nalanda, Hiranyaparvata (Monghyr and champa) 
. (Bhagalpur). All of them were in waning state barring the munificent 
. monastery of Nalanda. Twenty Deva tempes with endless succession of Rishis 
on a mountain in Hiranyaparvata are accounted for in connection with ten 
monasteries. In Champa or Bhagalpur, the great chinese traveller visited 
monasteries already left in a declining condition, but the existence of excellent 
and elegant temples by the side of them leaves little doubt about the elevated 
condition of the orthodox church. The city of Gaya was occupied already by 
1000 revered Brahmanas. 


The degrading state of Buddhism was still continuing after the state visit 
by Hiuen-Tsang, because the Chinese traveller who come to India in the last 
quarter of 7th century, landed in Tamralipti of Bengal where he visited five 
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or six monasteries insted of ten as we have come across in the above account 
of Hiuen-Tsang. 

We know that monarchism was the vital point in the system of Buddhism. 
So, condition of the monasteries, where the Bhikshus pursue their congregated 
life with necessary requisites, provides us with much information about their 
religion, Naturally, set back of these cultural centres indicates deterioration 
in the system as a whole. But sudden revival in the monastic order gives ample 
proof of royal support immediately after the Pala suzerainty was established 
in Bengal. A good number of Monasteries of great fame was extant by this 
time, which never witnessed such greatness in early phase of their history. 


First of all, monastery of Somapurt that acquired the fame of a 
Mahivihira, is wroth mentioning. It is located by the modern scholars in the 
village of Paharpur, 29 mile to the north-west of Mahasthina. The position 
of this place is located between Jetavana and Pundravardhana, the track of 
the holy journey of Buddha. During the period of Hiuen-Tsang's visit, 
Pundravardhana was scattered over with jaina temples together with Buddhist 
established, the village of Paharpur was chosen by the reigning monarch for 
the site of the great Vihàra of Somapuri where a Jaina monastery seems to 
have been present. Discovery of a copper plate (E.I. XX, P.59) in (A.D.479) 
from the ruins of the great temple of Paharpur furnishes he above evidence 
to be true. It, speaks of a Brahmana couple called Natha Sarman and Rami 
who donated several plots of lands at Batagohali to a Jaina vihàra for the 
maintenance and worship of the Arhats in that temple presided over by the 
diciples and the diciples of the Nirgrantha preceptor Guha Nandin. 
Commemoration of this great vihara at Somapura is credited to Dharmapala 
because of the discovery of some terracotta and clay scals inscribed with the 
following records: 


Ist line-Sri Somapura, 2nd line-SriDharmapiladeva, 3rd line- 
Mahivihariya-Aryabhikshu Samghasya and Dharmapülamahüvihára i.e., the 
great vihàra of Somapura built by Dharmapala was possessed by the 
community of monks. But inconsistency in worth noticing in the testimony 
of Türanatha and Pag-sam-Jon-Zang, where Devapala is charged with the 
responsibility of its foundation. Reconciliation in this inconsistency has been 
found in the argument of Dr. S. Dutta who says that the name of Dharmapala 
on the record is of a commemorative character. He, as a founder of Vikramagila 
monastery, was honoured by this pious act of his son who himself had been 
inspired to establish the above monastery on the model of his father's. But 
is out opinion, the argument seems to be tentative against the above 
epigraphical notes. The maintenance of the monastery and the subsistence of 
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the fraternity were appropriated from the royal treasury. It is futher supportid 
by two name impressions on somes eals i.e. Dharmasena, and Sirhhasena WA 
seem to have been some dignitaries under the Pala regim. They communicate 
the office of the vihiras as supervisors for conducting donation and other 
Jobs. Impressions of their names are found also on some seals discovered 
from the ruins of Nalanda. Pious gifts of the monks to other Buddhist centres 
from the vihira of Somapura even in the llth Century A.D. Signify that the 
glory of Buddhism was the appellation, ‘Mahavihara’, applied to this 
monastery, it is to be determined from the huge dimension of the institution 
which was dominated by temple and by 177 cells for accommodation of 1000 
or even more monks."8 


Dharmapala 
Sk.: wa (म्पे) शायतने रम्ये उज्ज्चलस्य शिलाभिदः। 
केशवाख्येन पुत्रेण महादेवश्चर्तुर्म्मुख:॥ 
श्रेष्टानामेव मल्लानां महावोधि - निवासिनाम्‌। 
स्तातकं प्रजयास्तु (?) श्रेयसे प्रतिष्ठापित: 
M. I. of Dharmapala 


Eng. 1 & 2: In the beautiful place of worship entitled compasa (or compeéa), 
the four-faced Lord Siva has been established for the welfare of preatest 
warriors (superior monks,) residing in Mahabodhi, (as also graduates and: 
of all persons) by Keáaba, the son of sculptor Ujjala. 


Skt.: पुष्परिण्यत्यगाघा च पूता विष्णुपदीसमा। 
त्रितयेण सहस्रेन द्रम्माणां खामिता समताम्‌॥ 
M. I. of Dharmapala 
Eng. : For the benefit of noble- souled persons, deeplake, resembling the 
Ganges in purity has, also, been excavated by him at a cost three thousand 
Dramma (coins) 
Skt.: षड़्विंशतितमे वर्षे घर्म्मपाले महीभूजि। 
भाद्रवहुलपञ्चाम्याँ सूनोभस्करस्याहनि॥ 
M. I. of Dharmapala 
Eng. : (This has been done) on the fifth day of the dark fortight, (which was 
a) Saturday in the 26th year of kingdom of Dharmapala, the ruler of the earth. 
From the aforesaid portions of the Mahabodhi Inscription of the time 
of Dharmapala we come to know on the fifth day of dark fortnight which 
was a Saturday in the 26th year of kingdom of Dharmapala, the ruler of he 
earth, Ke$aba the son of sculptor of Ujjla established the four faced Lord 
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Siva in the beautiful place of worship entitled Campaga, for the welfare of 
the greatest warriors i.e. superior monks residing in Mahabodhi. 


This portions proves that Saivism was exsisting in the regin of Dharmapala 
and the king Dharmapala had a tolerance to different religious other than 
Buddhism. 

Devapala 
Sk.: सिद्धार्थस्य परा (र्थ) सुस्थिरमतेः सन्मार्गमभ्यस्यतः 
सिद्धिः सिद्धिमनुत्तरां भगवतस्तस्य प्रजासु क्रियात। 
यस्रैधातुक - सत्त्व - सिद्धिपरबीरत्युग्र - वीर्य्योदया - 
ज्जित्बा निवृतिमासमाद सुगतः सवार्थभूभीश्वरः॥ 
l M. C. P. Inscription of Dharmapála 


Eng. : May the attainment of end of Supreme Lord Siddhartha, having mind 
absorbed in contemplation of doing good to others and following the path of 
religion, Siddhàrtha, who attained salvation by conquering the road to success 
adopted by ordinary men (denizens of the three regions) and who is the lord 
of all facts and lands-confer on his devotes superme success. 

From the aforesaid text of the Manghyr C.P. we come to know that 
Devapala was follower of God Buddha, he preferrable to walk in the religious 
path and to do something good for everybody like his ancestors. 


Skt.: . परमसोगत - परमेश्वर - परम - भट्टारक महाराजधिराज - श्रीधर्म्मपालदेव 
पादानुध्यातः परमसौगत: परमेश्वर (:) परमभट्टारको महाराजाधिराज - श्रीमान 
देवापालदेव (:) कुशली। 

M. C. P. Inscription of Dharmapala 

Eng. : His excellency, His revered highness supreme lord, staunch Buddhist 


Mahardjadhirdja Devapialadeva, ever remembering (the feet) of devout Buddhist, 
paramount monarch right honourable Maharajadhiraja Dharmapaladeva being 
in good health commands employees depending on royal favour. 


From this portin M.C.P. Inscription of Devepala that he was saugata or 
Buddha. His religious activities are also informed by this portion. 
80. : यः पूर्व वलिना कृतः कृतयुगे येनागमद्धार्गव 
ख्रेतायां प्रहतः प्रिय-प्रणयिना कणेण यो द्वापरे। 
विच्छिन्न कलिना शकद्विषि गते कालेन लोकान्तरं 
येन त्यागपथः स एव हि पुनर्धिस्पष्टमुन्मीलित॥ 
M. C. P. Inscription of Dharmapila 


Eng. : That self name path of self-denial which was first constructed in golden 
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age by Bali and adopted in the silver-age by Parasurama and rebuilt a later 
copper-age by loving karna, but was wiped away in Iron age after the death 
of Vikramaditya (the enemy of the Sakas) was again clearly brought into lighty 
by him. i 
King Devopäla followed the Indian tradition he was inspired by the deeds 

of the Vali in Satyayuga, Bhargava in Tretayuga, Karna in Dvaparayuga and 
Vikramaditya in Kaliyuga. His religious and sympathetic mind is focussed by 
this portion of MCP. 
Skt.: श्रीमानसौ जयति सत्बहित - sad 

सन्मानसाधिगत - तत्तनयो मुनीद्र: । 

क्लेशात्मनां दुरित - नक्र - दुरासदान्तः 

संसार - सागर - समुत्तरणैकसेतुः d G. R. I. of Devapala 
Eng. : May the prosperous mendicant-chief, mastering codes of conduct by 
noble mind, engaged in contemplation of doing good all and serving as the 


bridge to cross the ocean of world, inaccessible by crocodiles in the shape of 
sin for agorfized beings by victorious. 
Bhagavan Buddha is indicated by these paragraphs of Ghosravafi Rock- 
Inscription of the time of Devapala. 
From these portions we can deduct that the king Devopila acctually was 
follower of the Lord Buddha. 
Skt.: अस्त्यत्तरापथ - विभूषण - भूतभूमि - 
देशोत्तमो भगरहार इति प्रतीतः | 
तत्र द्विजातिटुदितोदित - बंशजन्मा 
नाम्नेन्द्रगुप्त इति राजसखो वभूब ॥ G. R. L of Devapala 


Eng. : There was a country, named Nagarahüra, ~ the best of all countries, 
the ornament of the whole North ; there lived a twice-born, sprung in a highly 
noble family, Indragupta, by name, — a friend of the monarch. 


Eng. : The disciple Viradeva charming due to possession of quality, conduct 
and fame, equal to those of his preceptor, who amassad great reputation, 
springing from pure merits, and having grace, freed infamy, common in Iron 
Age, and thus resembling the new moon was respected even by ascetics. 
Skt.: वञ्जासनं वन्दितुमेकदाऽथ 

श्रीमन्महावोधिमुपागतोऽसौ | 

ae ततोऽगात सहदेशि - भिक्षूण्‌ 

श्रीमत्‌ यशोवर्म्मपुरं विहारम्‌ d G. R. I. of Devapala 
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Eng. : Some day he reached the tree of enlightenment to offer respect to the 
diamond-throne; then he went to the monastery of Ya$ovarmapura to see the 
monks of his native country. 


These paragraphs narrate about Viradeva and his relegious qualities from 
the different aspect. Devopala, Lord of world (?) worshipped that Viradeva. 
Skt: तेनैतदत्र कृतमात्ममनोवदुच्चै - 

वज्जासनस्य भवनं भुवनोत्तमस्य | 

सज्सायते यदभिवीक्ष्य विमानगानां 

कैलोस-मन्दर-महीधर-शृङ्ग-शङ्का ॥ G. R. L of Devapala 
Eng. : At this place he did construct a building dedicated to the diamond- 
throne, the most notable in the world, - a building, resembling his mind in 


elevation. Seeing it the birds erroneously took it for the peacks of the Kailasa 
and Mandara mountains. 


From this portion of Viradeva Praśasti of Devapāla we come to know 
that Viradeva made a temple of Vajrasana which is very high and best in 
the world. As because the temple was done in the tenure of Pala and this 
Pra$asti was made under the guidence of Devopala we can surmise the religious 
mind of Devapala. 

Narayanapaladeva 
Skt. : विद्या-चतुष्टय-मुख्याम्बुरुहात्तलक्ष्मा 

नैसर्गिकोत्तोमपदा धपितत्रिलोकः | 

सूणुस्तयोः कलयोनिरिव fester: 

श्रीदर्भपाणिरिति नाम निजन्दधानः d 

G. P. Inscription of Narayanapaladeva 

Eng. : They had a son, resembling Brahman, — the foremost of the twice- 
born ones — Darbhapàni, by name. He had for his emblem a lotus-face, from 
which emanted the four Vedas, and by his inherited superior post he protected 
the three worlds. 


This portion informs us that Hinduism was in a stable condition in the 
tenure of Pala dynasty. People were eager to learn and culture the Vedas at 
the same time. 


Ske: शोभोत्कर्ष इव स्वकीय - वपुषो लोकेक्षण - ग्राहिनि 
स्बाभिप्राय इवातुलोन्नतिमति स्वप्रेमबन्धस्थिरे। 
स्पष्टं शल्य इवार्पिते कलि-हृदि स्तम्भेत्र delenit 
fader फणिनां हरेः प्रियसखस्ताक्ष्योऽयमारोपितः ॥ 


G. P. Inscription of Narayanapaladeva 
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Eng.: This figure of Garuda a sworn enemy the serpents and dear friend of 
Hari has been carved on as instructed by him (lit. place by him) on this pillar, 
as pleasing to the eyes as the supreme beauty of his own frame,- as extremely 
high as his mental inclination and as firmly fixed as his own flow of affection 
— the pillar, which is as if a dart, thrust on the heart of Iron Age. 

Vadal Stone Inscription or Garuda stambhalipi of Narayanapaladeva 
informs us that the existence of Vaisnavism was very much strong at the time 
of Narayanapaladeva. 

Skt.: परमसौगतो महाराजाधिराज-श्रीविग्रहपालदेव-पादानुष्यातः परमेक्ष्वरः परमभट्टारको 
महाराजाधिराज: श्रीमन्नारायणपालदेवः कुशली. 
B. C. P. Inscription of Narayanapaladeva 
Eng. : His excellency, — his revered highness, the Paramoun Monarch, staunch 
Buddhist Maharajadhiraja Sri Nardyanapaladeva, ever remembering the feet of 
Maharajadhiraja Sri Vigrahapaladeva, being in good health, respects. 

This portion of Bhagalpur Copper-plate Inscription of Narayanapaladeva 
informs us that Vigrahapiladeva was devotee of the Lord Buddha. 
Paramabhattaraka Sri Nürüyanapüladeva was follower of Maharajadhirija 
Vigrahapaladeva. 


Skt.: कलाशापोते महाराजाधिराज श्रीनारायणपालदेवेन स्वयं-कारित-सहस्रायतनस्य तत्र 
प्रतिष्टापितस्य भगबतः शिवभट्टारकस्य पाशुपत-आचार्य्यपरिषदश्च यर्थाहं पूजा-वलि- 
चरु-सत्र-नव-कर्म्माद्यर्थम 

B.C.P. Inscription of Narayanapaladeva 

Eng. : May it be aspproved by you all : In order that worship, offerings of 

presents and rice, performance of sacrifice and such other nine works directed 


to Lord Siva, whose thousands of temples have been constructed by 
Narayanapaladeva himself may go on unobstructed in the village of KalaSapota. 


From this portion of Bhagalpur copper-plate Inscription of Narayanapala 
deva we are informe that the existence of Saivism in Bengal during the Pala 
kingdom. 


Gopaladeva II 
Skt.: सम्वतं १ आश्विन सुदि ८ परमभट्टारक-महाराजाधिराज-परमेश्वर-श्रीगोपाल-राजनि 
श्रीनालन्दयां श्रीवागीश्वरी-भट्टारिका-सुवर्णब्रीषहि-सत्त्का | 
V. S. Inscription of Gopaladeva II. 


Eng. : At Nalanda, on this eight day of bright moon of the month of Asvina, 
in the first year of the kingdom of his Highness paramount moarch Lord 
Gopila; the revered Goddess of Learning has been decorated with Golden 
vessels. 
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In this portions of Vagiswari Stone Inscription, the name of Second 
Gopala is found engraved at Nalanda on the eighth day of bright moon of 
the month of A$vina, in the first year of the kingdom of his Highness 
paramount monarch Lord Gopila, the revered goddess of Learning has been 
decorated with golden vessels. So we can surmise that in the reign of Palas 
Hinduism were in vogue. This also proves the kings of Pala dynasty were 
so good to tolerate any other religion. 

Skt. : कृत्बा मैत्री तनुत्रं स्फुरदुरुकरुणा-खड्गमालच्वयनू यः 
सफूर्ज्जत्‌-कन्दर्प-सेना-प्रलय-जलनिधेधनि भीम प्रमोषी | 
कल्पान्तादीप्त-बह्निज्बालिततरबपुः क्रोध-जिल्लिकृतभभूं 
जिग्ये निर्ववान्त-हेमद्युतिललितबपुः सोऽस्थु भूत्यै जिनोवः ॥ 

S. S. S. Inscription of Gopaladeva II. 

Eng. : May Lord Buddha, having his body rendered beautiful by the lustre 
of gold in the shape of contemplation bestow good to us,- Buddha, who by 
making friendliness his armour and holding the sword in the shape of deep 
compassion silenced the tumultuous uproar of the dangerous ocean of 
increasing Cupid-Army, and there by defeated him (cupid), having a frame, 
shining with fire, blazing at the end of the cycles, and possessing eye-brows 
contracted in anger. 

Skt. : यः शारदेन्दु-किरणोज्ञ्वल-कीर्तिपुञ्जः 
सन्बुद्ध-पाद-शतपत्र-मनः NERY: | 
श्री धार्म्मभीम इति च प्रथितः पृथिव्यां 
सिन्धुद्धवो भवदनल्प - कृपार्द्रचित्त; ॥ 
तेनेयं शकसेनेन कारिता प्रतिमा मुनेः 
काङ्खतानुत्तरां वोधिं जगतो दुःख शान्तये ॥ 

S. S. S. Inscription of Gopaladeva H. 

Eng. 2&3 : By the orders of Sakrasena, desirous of attaining highest 

knowledge, — that highly compassionate person, born in the land of sindhus 

and well-known in the earth by the name-of Dhürmabhima, - having a mass 
of fame, as white as the rays of autumnal moon and having a drone in the 
shape of his mind attached to the lotus feet of Lord Buddha-this figure of 

His Holiness was carved out in order to ward off the calamities of the world. 

We find Buddhism tbrough out The stone-slab Inscription of the 
Sakrasena. In the first paragraph of the said inscription we find only words 
of praise of Lord Buddha. As because this inscription was engraved by the 
order of Sakrasena it proves deep devotion of Sakrasena to Lord Buddha. In 

the second paragraph we come to know of the kind Sakrasena surrendered 
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himself to the lotus feet of the Lord Buddha. The last paragraph of the 
inscription informes us that the king Sakrasena constructed an image of the 
Lord Buddha by his people to get the highest wisdom and to relief the sorrows 
of the worldly people. 


Mahipala I 

Skt.: मैत्री काएुण्यरब्र-प्रमुदितह्ृदयः प्रेयसी सन्दधानः 
सम्यकू-सम्वोधिविद्या-सरिदमलजल-क्षालिताजानपडू: 
जित्वा य: काम-कारि प्रभवमभिभवं शाश्वती प्राप शान्तिम्‌ 


स श्रीमान्‌ लोकनाथो जयति दशवलोऽन्यशच गोपालदेवः N 
B. C. P. I. of Mahipala I 


Eng. : May the prosperous Lord Buddha, as well as the ruler of the earth 
Gopala be victorious-buddha, carring with a heart gladdened by highest pity 
his darling friendliness-removing the mire of ignorance with clear waters of 
the river of knowledge of supreme enlightenment and attaining permanent bliss 
by repelling the aggression of Mara; and Gopala, enjoying great friendly feeling 
(of his subjects), with a heart full of kindness, washing the dirt of ignorance 
of his subjects with clear waters of education, imparting true knowledge and 
establishing permanent peace in the kingdom by removel of anarchy (a state 
caused by actions of self-willed men.) 

In the copper-plate Inscription of Bànagada of Mahipala I we find the 
king as a devotee of the lord Buddha. Kings mind was full of maitri and 
karuna which were taught to every body by the Lord Buddha. 


Skt.: भगवन्तं बुद्धभट्टारकमुदिश्य पराशर-सगोत्राय शत्त्किवशिष्ट पराशर-प्रबराय यजुर्वेद- 
सब्रम्भचारिणे वाजसनेयी-शाखाध्यायिणे मीमांसा-व्याकरण-तर्कबिद्या-बिदे हस्तिपद- 
ग्राम-विनिर्गताय चवटिग्राम-वास्तव्याय भट्टपुत्र-हषिकेशपौत्राय भट्टपुत्र-मधुसूदनपुत्राय 
भट्पुत्र-कृष्णादित्य-श्र्म्मणे विषुव-संक्रान्ती विधिवत्‌ गङ्गायां स्रात्वा शासनीकृत्य 
प्रदत्तोऽस्माभिः | B. C. P. I. of Mahipala I 


Eng. : For his Holiness Lord Buddha (the village) is duly donated by me 
under royal seal after taking a dip in the Ganges on this the last day of the 
month of Caitra to Brahmin Bhattaputra Madhusüdana, grandson of 
Bhattaputra Hrishikeéa belonging to ParaSara Gotra and Saktri-Vasista — 
ParaSara-Pravara, ~ guided by Yajurveda, studying its Vajaseneyi Branch. Well- 
versed in Mimamsa, Vyükarana and TarkaSastra, -originally a resident of village 
Hastipada and at present living in Cavati. 

In this portion of the inscription we find the king to donate the village 
in memory of the Lord Buddha. 


Religious Gleanings from the Pala Epigraphs 


Skt.: बाराणसी-सरस्याँ गुरव-श्रीवामराशि-पादाव्जं! 
आराध्य नमितभूपति-शिरोडुहै: शैवलाधीशं॥ 
ईशान-चित्रघन्टादि-कीत्तिरम्त शतानि यौ। 
गौड़ाधिप महीपालः काभ्यां श्रीमानकारयत्‌ ॥ 
सफलीकृत-पान्डित्यौ वोधाव-विनिवर्त्तिनौ 
तौ धर्म्मराजिकां साङ्ग tnbus पुणर्णबं ॥ 


कृतवन्तौ च नवीनामष्टमहास्थान-शैलगन्धकूटीं | 

एतां श्रीस्थिरपालो बसन्तपालो रनुजः श्रीमान्‌ ॥ 

संवत्‌ १०८३ पौषदिने ११ 

ये धर्म्मा हेतुप्रभवा हेतुं तेषां तथागतो ब्यवदत्‌ | 

तेषाञ्ध यो निरोध एवं वादी महाश्रमणः॥ S. S. S. 1. of Mahipiladeva 


Eng. : The two brothers Princes Sthirapàla and Vasantapála, who were entrusted 
with the charge of construction of hundreds of notable things, such as 18818, 
Citraghanta and he like at Kasi by Mahipala, and lord of Gauda after 
worshipping at the lake of Varanasi the lotus-feet of his preceptor Bāmarāśi, 
— feet, which being covered by hair of bent-down kings looked like a clustre 
of mossess—brothers, who being of fruitful scholarship never deviated from 
the path of enlightenment-renovated the Dharmastupa and the entire wheel 
of religion and reconstructed the holy shrine made of stones and containing 
eight great positions. 

On the eleventh day of Pousa in the year 1085 $aka era. of all objects 
which proceed from a cause, the Tathgata has explained the cause; and he 
has explained their successation also: This is the doctrine of the great $ramana. 


In this Saranütha stone slab many religious deeds inscription we find the 
two brothers princes sthirapala and vasantapala were entrusted with the charge 
of construction of hundreds of notable things, such as [sana Citraghanta. They 
never deviated from the path of enlightenment. They renovated the 
Dharmastüpa and the entire wheel of religion and reconstructed the holy shrine 
made of stones and containing eight containing eight great positions. 


Nayapiladeva 
ॐ ` नमो भगवते वासुदेवाय (ऊँ नमो भगवते वासुदेवाय) 
Skt. : उन्निब्र-मीलकमलाकर-काय-कान्तिः 
स्बर्णाभिराम-ुचिर-द्युति-पीतवासाः 


उद्भास्यमान इव ज्चेलया घनौघो 
विष्णुः Pret - वरेण युनत्कु युष्मान | 
७. S. 1. of the time of Nayapaladeva 
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Eng. : May Visnu bestow on you the blessings of his two wives - Laksmi 
and Sarasvati, — Visnu, having the lusture of his frame, resembling that of 
a bed of full-blown lotus and wearning a yellow robe with pleasing brilliance 
as beautiful as that of gold and thus looking like a row of cloud, shining 
with flashes of lightning. 


This portion of the Gaya Stone Inscription of the time of Nayapaladeva 
highlights that some people of the Pala kingdom were devotees of Lord Visnu. 
Skt.: य्यानिर्म्माय समस्तबस्तु - सुखिनो विप्रान प्रजानां पति 

यमिध्यास्त इवात्मनैव परितो मूर्त्ति-प्रपञ्चं दधत्‌ | 
gui: शरदभ्र-शुभ्र-शुचिभिः सौधेः कृतालङ्कति- 
म्मोक्षद्वारमनर्गलं जगति सा श्रीमद्गया गीयते ॥ 
G. S. I. of the time of Nayapaladeva 
Eng. : The prosperous city of Gaya is known in this world as the open door 
to Salvation - Gaya, which is inhabited as if. by Brahman himself after the 
creation of. Brahmins, glad to receive all objects of desire, and which is 
decorated by lofty palaces as white as autumal clouds. 
डात. : देवाभ्यास-परायण-द्विजगणोदगीर्णोग्र-पाठक्रमा- 
दुच्चरुरित-ध्बनिब्यतिकरैर्यत्नावधार्या गिरः | 
, किञ्जाजस्रित-होम-धूमपटल-ध्बान्तावृतौ साम्प्रतं 
धर्म्मो यत्र महाभायादिव कले: कालस्य सन्तिष्ठते ॥ 
G. 8. L of the time of Nayapaladeva 
Eng.: Conversations there were determind with great difficulty, as they got 
mixed up with loudly pronounced sounds, emanating in course of studies from 
the lips of Brahmins, studying the Vedas and piety lived concealing itself, 
as if, through great fear from Iron Age under the cover of darkness caused 
by columns of ceaseless sacrificial smoke. 
Skt : अत्यादरतैर्गणमयैडुरुनीलपद्मा - 
निशच्छदम-सदमनि सतां सुकृता fuf 
नीहार-हार शरदिन्दुविवुद्ध-कुन्द- 
सन्दोह-सुन्दर-महाद्विजराज वंशे ॥ 
छ. 5. I. of the time of Nayapaladevi 
Eng. : There in the noble family of great Brahmins as pure as clusters of 
Kunda flowers, opened by rays of autumnal moon, as beautiful as snow, — 


family which was chosen, as it were, by Mahasarasvati to be her peaceful 
abode due to (presence in this family of) highly covetable qualities and polity. 


These portions of Gaya Stone Inscription of the time to Nayapaladeva 
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infroms us some people of the Pala kingdom were devotee of Brahmanism. 
They used to read and chant vedas. Side by side they used to do religious 
conduct like ceaseless sacrificial work. 
Skt. : अजातलक्ष्म-द्विजराज-शेखरः 

समन्ततो भूरि-विभूति-भूषण: | 

बभूव घन्यो गिरिराज-पुत्रिका - 

त्रियोपमेयः परितोष-संज्ञकः ॥ G. S. I. of the time of Nayapiladeva 


Eng. : There was born a blessed Brahmin Paritosa by name and resembling 
in all respects Mahadeva Like Siva of unknown birth, having moon for his 
crest ornaments and adorned on all sides by huge quantity of ashes, he was 
unrivalled, foremost of the Brahmins and endowed with immense riches of 
all kinds. 

In a noble Brahmin family a noble Brahmin was born Paritosa by name 
who was compared with Mahadeva or Siva. He was unrivalled, foremost of 
the Brahmins and endowed with immense riches of all kinds. 

This portion informs us that Brahminism was alive in the kingdom of 
Pala dynasty. 


Madanapiladeva 
Skt: मैत्रीं agera - प्रमुदितट्नदयः प्रेयसी सन्दधानः 
सम्यक्‌ - सम्वोधिविद्या - सरिदमलजल - क्षालिताज्ञानपङ्कुः 
जित्वा यः काम - कारि प्रभवमभिभवं शाश्वतीं घ्राप शान्तिम्‌ 
स श्रीमान्‌ लोकनाथो जयति दशवलो२न्यश्च गोपालदेवः ॥ 
M. C. P. G. of Madanapiladeva 


Eng. : May: the prosperous Lord Buddha, as well as the ruler of the earth 
Gopala be victorious — Buddha, carring with a heart gladdened by highest 
pity his darling friendliness — removing the mire of ignorance with clear waters 
of the river of knowledge of Supreme enlightement and attaining permanent 
bliss by repelling the aggression of Mara; and Gopala, enjoying great friendly 
feeling (of his subjects), with a heart full of kindness, washing the dirt of 
ignorance of his subjects with clear waters of education, imparting true 
knowledge and establishing permanent peace in the kingdom by removal of 
anarchy (a state caused by actions of self-willed men.) 


In the copper-plate Grant of Manahali we find the king as a devotee of 
the lord Buddha. Kings mind was full of maitri and karuné which were taught 
to every body by the Lord Buddha. 
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Religious Activities 
Skt.: मममस्तु भवतां महासामन्ताधिपति श्रीनारायणवर्म्मणा दूतक - 


युवराज श्रीत्रिभुवनपालमुखेन वयमेव विज्ञापिताः यथास्माभिर्मातापित्रोरात्मनश्च 
पुण्याभिबृद्धये शुभस्थल्यां देवकुलं कारितं, तत्र प्रतिष्ठापित-भगवन्नन्न-नारायण- 
भट्टारकाय तत प्रतिपालक लाचद्विजदेवा्च्चकादि - पादमूल - समेताय पूजोपस्थाना- 
दिकर्म्मणे चतुरो ग्रामान्‌ उत्रत्य - हन्डिका - तलपाटक - समेतान्‌ ददातु देव 
इति, ततोऽस्माभिस्तदीयविज्ञप्त्या एते उपरिलिखिताश्चत्बारो ग्रामस्तलपाटक - 
हट्टिकासमेताः स्वसीमापर्य्यन्ताः सोदेशाः सदशापचाराः अकिञ्चितप्रग्राह्माः 
परिहृतसर्व्यपीड़ाः भुमिच्छिद्रन्यायेन चन्द्रार्कक्षिति समकालं तथैव प्रतिष्ठापिताः यतो 
भवद्धिः सब्मैरेव भूमेदनिफलगौरवाद Teel च मष्ठानरक - पातादि - भयाद्दान- 
मिदमनुमोद्य परिपालनीयम नीतिवासिभिः क्षेत्रकरैश्वाव्जा - श्रवणाविधेयैर्भूत्वा 
समुचित - कर - पिन्डकादि - सर्व्व - प्रत्यायोपनयः कार्य्यं इति ॥ 

K. C. P. of Dharmapala 


Eng. : Let it be understood by you all that we have been informed by Sri 
Narayanavarman, the fore most of the tributary chiefs through his messenger 
prince Tribhuvanapila (in this way): for accumulation (accretion) of religious 
merits of our parents and our own selves a temple your majesty to make a 
gift of these four villages, including market-places and palm-groves for the 
worship ans maintenance of venerable supreme lord Nanna-Nàrüyana 
established there, along with such attendants as the keeper of the temple, a 
Brahmin from Gujrat and worshipper of he deity and the like. For this reason 
at their request, we have made a gift, as prayed for, of the four villages, 
mentioned above, delimited by them respective boundaries, along with 
covetable things, — rent free after removing all hindrances to peace from them 
for ever (the period of stay of moon,sun and earth) according to 
Bhumicchidranyaya. It behoves you all to approve of this gift and act 
accordingly taking into consideration the massive fruit accruing from gift of 
land and through fear of going to hell by usurping it. The neighouring tillers 
of soil should, hearing ans following the proclamation, make over (to the donee) 
the customary taxes, means of subsistence ans all other kinds of revenue. 


In this portion of Khalimpur copper plate of Dharmpila we find the 
religious activities. Here we find the believe about accumulation of religious 
merits, constrution of temple and donation of the villages. 


Religious Faith 
Skt.: बहुभिर्व्सुधा दत्ता राजभिः सगरादिभिः 
यस्य यस्य यदा यदा भूमिस्तस्य तस्य तदा फलम्‌ ॥ K. C. P. of Dharmapala. 
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Eng. : Land has been donated by a number of kings begining from Sagara; 
whenever. whoever becomes the lord of earth, then the fruit (or gift) accrues 
to him. 
Sk.: षष्टिं वर्षसहस्राणि स्वर्गे मोदति भूमिदः | 

आक्षेप्ता चानुमन्ता च तान्येव नरके बसेत्‌ K. C. P. of Dharmapala. 
Eng. : The donor of land enjoys in the Heavens for sixty thousands years; 
on the other hand, he who takes it back or approves of it resides in Hell 
for similar number of years. 
Skt.: want परदत्तां बा यो हरेत बसुन्धराम्‌ । 

स ferat कृमिर्भूत्वा पितृभिः सह पच्यते ॥ K. C. P. of Dharmapala. 
Eng. : A man, who takes back land donated by his own self or by others 
suffers along with his fore-fathers (in Hell) assuming the form of worm. 
Sk.: इति कमल-दलाम्बु-बिन्दु-लोलां श्रियमनुचिन्त्य मनुष्य-जीवितञ्च | 

सकलमिदमुदाहूतं च बुदध्बा नहि पुरुषैः परकीर्त्तयो बिलोप्या: | 

K. C. P. of Dharmapala. 

Eng. : Thus considering that fortune and human life are as unsteadly as drops 
of waters on lotus-petals and understanding all that has been said before, 
men should not tarnish the reputation of others (springing from gift of land). 
Skt.: तहित्तुल्या लक्ष्मीस्ततुरपि च दीपानल-समा 

भवो दुःखैकान्तः पर-कृतिमकीर्ति: क्षपयताम्‌ । 

यशांस्याचन्द्रा्क नियतमबताम त्र च नृपाः 

करिष्यन्ते बुदध्वा यदभिइुचितं कि semet ॥ K. C. P. of Dharmapala. 
Eng. : Fortune is like lightening, body, also resembles flame of a light. the 
world is full of unmixed miseries, infany touches those who sully the reputation 
of others and lasting fame grows to those who protect it taking these into 
consideration, it behoves the would be rulers to do as they please; there is 
no need of further exposition. 


In these above mentiond stanzas we find the religious faith and religious 
activities of the people at the time of Dharmapala. In this respect we find 
that land donation was considered as a part of religious activities. 

Skt.: wama भाविनः पार्थिविद्रान्‌ 
भूयोभूयः प्रार्थयत्येष रामः । 
सामान्योरयं धर्म्मसेतुर्नृपाणां 
काले काले पालनीयः क्रमेण ॥ 
M. C. P. Inscription of Devapala 
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Eng. : This Rama makes respeated requests to all would be rulers: this (grant 
of land) common bridge to piety has got to be maintained in every age. 
Skt.: बहुभिविसुधा दत्ता राजभिः सगरादिभिः 
यस्य यस्य यदा भूमिस्तस्य तस्य तदा फलम्‌ ॥ 
M. C. P. Inscription of Devapala 
Eng. : Land has been donated by a number of kings beginning from sagara; 
` whenever whosoever becomes the lord of earth, then fruit (of gift) accrues 
to him. 
Skt.: स्बदत्तां परदत्तां वा यो हरेत बसुन्धराम्‌ | 
स विष्ठायां कृमिर्भूत्वा पितृभिः सह पच्यते ॥ 
M. C. P. Inscription of Devapala 
Eng. : À man, who takes back land donated by his own self or by others 
suffers along with his fore-fathers (in Hell) assuming the form of worms. 
Sk. : इति कमलदलाम्बुविन्दुलोलां 
श्रियमनुचिन्त्य मनुष्यजीबिज्च | 
सकलमिदमुदाह्ृतञ्च बुदध्बा 
न हि gel परकीर्तयो faan: ॥ 
M. C. P. Inscription of Devapala 
Eng. : Thus considering that fortune and human life are as unsteady as drops 
of water on lotus-petals and understanding all that has been said before, men 
should not tarnish the reputation of others (springing from gift of land). 
In these above mentioned stanzas we find the religious faith and religious 
activities of the people at the time of Dharmapala. In this respect we find 
that land donation was considered as a part of religious activities. 
Skt.: बहुभिव्बसुधा दत्ता राजभिः सगरादिभिः 
यस्य यस्य यदा भूमिस्तस्य तस्य तदा फलम्‌ ॥ 
B. C. P. Inscription of Narüyanapüladeva 
Eng. : Land has been donated by number of kings beginning from sagara; 
whenever whosoever becomes the lord of earth, then the fruit (of gift) accrues 
to him. 
Skt.: षष्टिं वर्षसहस्रणि स्वर्गे मोदति भूमिदः। _ 
आश्षेप्ता चानुमन्ता च तान्येव नरके बसेत्‌ ॥ 
B. C. P. Inscription of Narayanapaladeva 
Eng. : The donor of land enjoys pleasures of Heaven for sixty thousands years; 
on the other hand, he who takes it back or approves of it resides in Hell 
for similar number of years. 
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Sk.: went परदत्तां बा यो हरेत बसुन्धराम्‌ | 
स Reri कृमिर्भूत्वा पितृभिः सह पच्यते ॥ 
B. C. P. Inscription of Narayanapaladeva 
Eng. : A man, who takes back land donated by his own self or by others 
suffers along with his fore-fathers (in Hell) assuming the form of worms. 
Skt.: सव्वनितान्‌ भाविनः पार्थिविद्धान्‌ 
भूयोभूयः प्रार्थयत्येष रामः | 
सामान्यो रयं धर्म्मसेतुर्नुपाणां 
काले काले पालनीयः क्रमेण ॥ 
B. C. P. Inscription of Narayanapaladeva 
Eng. : This Rama makes repeated requests to all would be rulers: this grant 
of land, — the common bridge to piety has got to be maintained in all ages. 
Skt.: इति कमलदलाम्बुविन्दुलोलां 
श्रियमनुचिन्त्य मनुष्यजीवितञ्च | 
सकलमिदमुदाहूतञ्व बुदघ्बा 
न हि पुरुषैः परकीर््तयो विलोप्याः ॥ 
B. C. P. Inscription of Nardyanapaladeva 
Eng. : Thus considering that fortune and human-life are as unsteady as drops 
of water on lotus-petals and understanding all that has been said before, men 
should not tarnish the reputation of others (springing from gift of land). 
In these above mentioned stanzas we find the religious faith and religious 
activities of the people at the time of Narayanapila. In this respect we find 
that land donation was considered as a part of religious activities. 


Skt.:  बहुभिब्बसुधा दत्ता राजभिः सगरादिभिः 
यस्य यस्य यदा भूमिस्तस्य तस्य तदा फलम्‌ ॥ 
B. C. P. I. of Mahipala I 
Eng. : Land has been donated by a number of kings beginning from sagara; 
whenever whosoever becomes the lord of earth, then the fruit (of gift) accrues 
to him. 
Skt.: षष्टिं वर्षसहस्राणि स्बर्गे मोदति भूमिदः | 
आक्षेप्ता चानुमन्ता च तान्येव नरके बसेत्‌ ॥ 
B. C. P. I. of Mahipàla I 
Eng. : The donor of land enjoys pleasures of Heaven for sixty thousand years; 
on the other hand, the man who takes it back or approves of it resides in 
Hell for a similar number of years. 
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Skt.: गामेकां स्वर्णमेकञ्च भूमेरप्यदर्धमङ्गलम्‌ | 

हरन्‌ नरकामायाति यावदाहूत-संप्लवम्‌ ॥ | B. C. P. 1. of Mahipàla I 
Eng. : A man secretly appropriating a cow, a piece of gold and land, even 
measuring on-half of a finger goes to hell, full of dangers. 
Skt.: Want परदत्तां बा यो हरेत बसुन्धराम्‌ | 

a बिष्ठायां कृमिर्भूत्वा पितृभिः सह पच्यते ॥ 

B. C. P. I. of Mahipala I 

Eng. : A man who takes back land donated by his own self or by others 
suffers along with his fore-fathers (in Hell) assuming the form of worms. 
Skt.: सब्वनितान्‌ भाविनः पार्थिविन्द्रान्‌ 

भूयोभूयः प्रार्थयत्येष रामः | 

सामान्योरयं धर्म्मसेतुर्नृपाणां 

काले काले पालनीय: क्रमेण ॥ B. C. P. I. of Mahipala I 
Eng. : This Rama makes repeated requests to all would be rulers : this grant 
of land, the common bridge to piety has got to be maintained in every ages. 
Skt.: इति कमलदलाम्बुविन्दुलोलां 

श्रियमचुचिन्त्य मनुष्यजीबितञ्च | 

सकलमिदमुदाह्वृतञ्च बुदध्बा 

न हि पुरुषै: परकीर्त्तयो विलोप्या:॥ B. C. P. I. of Mahipila I 
Eng. : Thus considering that fortune and human-life are as unsteady as drops 


of water on lotus-petals and understanding all that has been said before, men 
should not tarnish the reputation of others (springing from gift of land). 


In these above mentioned stanzas we find the religious faith and religious 
activities of the people at the time of Mahipala I. In this respect we find 
that land donation was considered as a part of religious activities. 

Skt.: बहुभिर्व्बसुधा दत्ता राजभिः सगरादिभिः 

यस्य यस्य यदा भूमिस्तस्य तस्य तदा फलम्‌ ॥ 

M. C. P. G. of Madanapiladeva 

Eng. : Land has been donated by a number of kings beginning from sagara; 
whenever whosoever becomes the lord of earth, then the fruit (of gift) accrues 
to him. 
Skt.: गामेकां स्वर्णमेकञ्च भूमेरप्यदर्धमङ्गलम्‌ | 

हरन्‌ नरकामायाति यावदाहूत - संप्लवम्‌ ॥ 


M. C. P. G. of Madanapaladeva 


104 


Religious Gleanings from the Pala Epigraphs 


Eng. : A man secretly appropriating a cow, a piece of gold and land, even 
measuring on-half of a finger goes to hell, full of dangers. 
Sk.: षष्टिं वर्षसहस्राणि स्वर्गे मोदति भूमिदः | 
आक्षेप्ता चानुमन्ता च तान्येव नरके TAT ॥ 
M. C. P. G. of Madanapaladeva 
Eng. : The donor of land enjoys pleasures of Heaven for sixty thousand years; 
on the other hand, the man who takes it back or approves of it resides in 
Hell for a similar number of years. 
Skt.: want परदत्तां बा यो हरेत बसुन्धराम्‌ | 
a बिष्ठायाँ कृमिर्भूत्वा पितृभिः सह पच्यते ॥ 
M. C. P. G. of Madanapaladeva 
Eng. : A man who takes back land denoted by his own self or by others 
suffers along with his fore-fathers (in Hell) assuming the form of worms. 
Skt.: , waftar भाविनः पार्थिवेन्द्रान्‌ 
भूयोभूयः प्रार्थयत्येष राम: । 
सामान्योरयं धर्म्मसेतुर्नृपाणां 
काले 'काले पालनीयः क्रमेण ॥ M. C. P. G. of Madanapiladeva 
Eng. : This Rima makes repeated requests to all would be rulers : this grant 
of land, -the common bridge to piety has got to be maintained in ages. 
Skt.: इति कमलदलाम्बुविन्दुलोलां 
श्रियमनुचिन्त्य मनुष्यजीबितज्व | 
सकलमिदमुदाहृतञ्च बुदध्बा 
न हि पुरुषैः परकीर्न्तयो विलोप्याः ॥ B. C. P. L of Madanapaldeva 
Eng. : Thus considering that fortune and human-life are as unsteady as drops 
of water on lotus-peteals and understanding all that has been said before, men 
should not tarnish the reputation of others (springing from gift of land). 
In these above mentioned stanzas we find the religious faith and religious 


activities of the people at the time of Madanapaladeva. In this respect we 
find that land donation was considered as a part of religious activites. 
The Buddha and Jina challenged the fundamental conceptions not only 
of Vedic religion but also of religion itself. Gautama did not concern himself 
with the ideas of God or Ultimate Reality — the Brahman and Soul of the 
Upanishads — ans repeatedly asked his followers not to distract themselves 
with such academic speculations. The rituals and sacrifices, in his opinion, 
were meaningless and useless, and he raised his voice against the great sin 
of killing animals which formed an essential feature of Vedic sarcifices. He 


105 


Departmental Journal Samskrta Bharati 


also enjoined upon his followers not to revere (as god), far less worship, him, 
but to carry on his instructions in everyday life. Thus he stood against the 
threefold orthodox ways (märga) of salvation which formed the bed-rock of 
Hindu religion, viz., Jiana-marga, karma-márga (sacrifice), and Bhakti-mirga. 
As against this negative attitude his positive contribution to religion was the 
enunciation of the four “Aryasatyas (Noble Truths), viz., (1) that worldly 
existence is full of misery (duhkha), (2) that thirst or desire, attachment, etc., 
are the causes of worldly existence (samuday), (3) that worldly existence can 
be ended (nirodha) by the destruction of thirst, etc., and (4) that there is a 
path (mirga) for the destruction of thirst, etc. The path is the well-known 
Eightfold Way, viz., right speech, right action, and right means of livelihood, 
then right exertion, right-mindedness, right meditation, and lastly, right 
resolution and right point of view. The first three practices lead to physical 
control (Sila), the next three to mental control (chitta), and the last two to 
intellectual development (prajfia). 


Excluding the eighth or the last which obviously refers to the Buddhist 
docrtine, the rest are all general moral truths to which all religions, worth 
the name, could have no hesitation in subscribing. This was at once the strength 
and weakness of Buddhism. 


By decrying all rituals and avoiding metaphysical speculations about God 
and Soul, the Buddha brought religion down to the level of a few simple moral 
and ethical truths which were easily intelligible and had a great appeal to 
average men and women. This appeal became all the stronger against the 
background of mechanical performance of sacrifices passing as the highest 
form of religion, the cruel practice of mass slaughter of animals in the name 
of religion, and such iniquities as the social distinction based on the caste 
system which Buddha strongly deprecated.? 

In connection with the aforesaid discussion and religious concept of Pala 
kings we observe that though they were Buddhist they had tolerance to other 
religious. They had keen ethical sense and deep kindness to mankind. It is 
proved that they were humanitarian in all respect. 


List of Abbreviations 


A. C. P. I — Amgichi Copper-Plate Inscription 
B.C. P —  Bhàgalpur Copper plate 

B. C. P. I. — Banagada Copper Plate Inscription 
C.P — Copper Plate 

७. P. I. — Garuda Pillar Inscription 
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G.R. I — Ghosriivar Rock Inscription 

छ. S. 1. — Gayi-stone Inscription 

K. C. P. —  Khalimpur Copper Plate 

M. C. P. ~~ Monghyr Copper Plate 

M. C. P. G.. — Manahali Copper Plate Grant 
M. I. — Mahabodhi Inscription 

S. S. S. — Saranātha Stone Slab Inscription 
V. S. I. — Viigiswari Stone Inscription 
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Dadhikra-Hymns of the Vamadeva-Mandala 
Suchismita Khanra (Joardar)* 


The basic concept of Vedic religion revolves round the theme of sacrificial 
rite, which according to the tradition, means to give away offerings for some 
particular deity.! And the hymns of the Rgveda are all praises and prayers 
addressed to those deities, who, according to the Western scholars are mostly 
personifications of the powers of nature and natural phenomenon. 


The knowledge of the deity is considered as one of the four important 
aspects of Vedic study, laid down by the tradition. In general, a hymn is 
addressed to a single deity, but sometimes to two, and occasionally the verses 
are distributed among a greater number. The Sanskrit expression for ‘Deity’ 
is ‘Devata’, which is defined traditionally as ‘yd tenocyate si devata’.2 Thus, 
regarding the Vedic hymns, the term ‘Devata’ often denotes the subject matter 
of that particular hymn instead of some so called God. Some of these deities, 
at least apparently, have a natural basis, e.g. Agni (The Fire), Sürya (The Sun), 
Usas (The Dawn) etc. Again some of them are heroic figures with mythical 
background, e.g. Indra, Varuna etc. Further we have some animals and even 
some inanimate objects, sharing the eulogy of the Vedic seers. And even 
sometimes abstract concepts like Sraddha, Manyu etc. also have become the 
deified objects of adoration. 


Animals enter to a considerable extent into the mythological creation of 
the Veda. Among the animal deities, invoked in the Rgveda, there are various 
individual divine steeds in the Vedic mythology. One of the most important 
amongst them is Dadhikra, a deity of aerial region (antariksasthána). The name 
‘Dadhikra’ is mentioned in the Rgveda more or less twelve times, interchanging 
with the extended form ‘Dadhikravan’. The divine horse is celebrated in one 
of the hymns (VII. 44) in the seventh mandala of the Rgveda. In this hymn 
Dadhikra has been invoked by Vasistha with some other deities like Aévins, 
Bhaga, Usas, Agni, Indra, Visnu, Püsan, Brahmanaspati, Aditya, Dyavaprthivi, 
Ila, Surya etc. The nature of Dadhikra is, however, not so prominent here. 
His nature is better revealed in the fourth mandala attributed to the Vamadeva- 
family, where a couple of hymns (IV. 39, 40) as well as some verses of the 
other (IV.38.2-10) are addressed to him. 


In the Vamadeva-mandala, Dadhikra is praised as a swift, straight-going, 
graceful movimg, rapid and victorious steed, who is hastening and is eager 
to reach his goal. He is resplendent and is praised as the cherisher, the true 
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and the traveller, leaping like a grasshopper. He rushes everywhere as if down 
a precipice, springing with his feet like a hero eager for war. Dadhikrà, the 
swift steed is friendly to men and enduring in battle, doing service with his 
limbs. He is the transporter and saviour of others as well the repeller of many 
foes and the destroyer of enemies like a heroic prince. 


There are a number of marvelous war-imageries and Dadhikra is 
celebrated as a glorious war-horse. Resisting the mingled multitude in battles, 
Dadhikra rushes eager, passing through the regions. Willing to enter first into 
the Asuras in the encounters, he rushes with rows of chariots in various 
directions, like an elegant courser, decorated with a garland or making himself 
as a garland. Champing his bit and licking the dust raised by his feet, he 
rushes swiftly upon the quick-moving enemy and tossing up the dust, he throws 
it above his brows. When he contends, even against thousands on every side, 
then rousing his spirit, he becomes fearful and irresistible. His adversaries, 
therefore, is alarmed then. Men follow Dadhikrà as the birds follow the flight 
or wing of a swift bird. In the battle, marching in various directions they 
say about Dadhikrà that he, with his thousands army has gone forth. Dadhikra, 
bound by his, neck, by his flanks and by his mouth accelerates his paces on 
his own feet. Increasing in vigour towards the act of sacrifice and following 
the windings of the roads, Dadhikrà goes still more rapidly. His vigour is 
manifest and understanding what is to be known, he puts to shame the 
adversary of the men, performing sacrifice. 


The fleet steed, who is the bestower of hundreds and thousands, is invoked 
to associate the praises with rewards. The sacrificer praises the great Dadhikra, 
the liberal, honoured by many and the showrer of benefits. The sacrificers 
glorify the name of Dadhikrà, who is the means of sustenance as well as 
of strength and who yields welfare and prosperity to them. Interestingly, he is 
invoked to make the mouth fragrant and to prolong the lives of the sacrificers. 
Dadhikrà is praised as the bestower of cattle, who abide with the devout. The 
desirous steed is invoked to accept the sacrificial food at the time of the 
desirable dawn and is requested to produce food, strength and heaven. Those 
who are preparing for battle and those who are proceeding to sacrifice, both 
invoke Dadhikri. Men call after him to obtain food, fame and a herd of cattle. 
Men praise the overpowering and victorious rapidity of the all-pervading steed 
Dadhikrà, who is the accomplisher of the desires of mankind. The sacrificers 
verily praise Dadhikra and wish to scatter (provender before him) from heaven 
and earth. 


A number of deities are found associated with Dadhikra. He is regularly 
invoked with Usas, nearly as often with Agni, less frequently with the A$vins 
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and with Sürya, sometimes with other deities also. In IV. 38.1 & 2, Dadhikra 
is described as the gift of Dyavaprthivi (the Heaven and the Earth). Bergaigne, 
however, opines that it is in all likelihood Mitra and Varuna, who have been 
denoted by the dual verb in this verse.) In this connection, he draws our 
attention to the samstava (associated invocation) of the two in the verses 
addressed to Dadhikra (IV.39.3,4). In fact, in IV.39.5, indeed, Mitra and Varuna 
are said to have given the horse Dadhikra as an encourager to man. 


In IV. 39.3, Aditi, consentient with Mitra and Varuna is invoked to render 
the worshipper of Dadhikrà free from sin, when the fire has been kindled at 
the opening of the dawn. Prof. wilson, Ramesh Dutta etc. interprets Aditi as 
a separate deity. However, according to Sayana the name 'Aditi' denotes the 
undividable Dadhikrà himself.^ In IV.39.4, along with Dadhikra, Varuna, Mitra, 
Agni and Indra also have been invoked. In IV.39.1, the gloom-dispelling dawns 
are invoked to preserve all good things for the sacrificer and to bear him 
beyond all evils. Again, in IV.40.1. the dawns are invoked to encourage the 
sacrificer to the adoration of the waters, of Agni, of Usas, of Sürya, of 
Brhaspati and of Jisnu, the son of Angiras. According to Sayana, the eulogy of 
other deities in the verses addressed to Dadhikri is justified due to 
'nipátabháktva' ^ 

A number of comparisons have been laid down by Vimadeva to glorify 
the grandeur of Dadhikrü. He is praised as resplendent as Agni$, as swift 
as the wind" and also as rapid as a hawk.? Again, in IV.38.5, a splendid simile 
is found. Men call after Dadhikra in battles, as after a thief carrying off a 
garment and as a hungry hawk rushing downwards and pouncing upon his prey. 
Further, Dadhikrü, overspreading the five classes of beings with vigour is 
compared to the Sun, who diffuses the waters by his radiance.? He is compared 
also to Indra!’ as well as to the dazzling thunderbolt.!! Scholars like Bergaigne, 
Macdonell etc. assume that in one of the verses (IV.40.5), Dadhikra is spoken 
of as the swan (hamsa) dwelling in light, as well as Vasu in the air, the priest 
at the altar and the guest in the house!2, To Macdonell, all the epithets used 
here are appropriate to the various forms of Agni. According to the tradition, 
this verse, however, is not at all addressed to Dadhikra. The verse is known 
as 'Hamsavati Rc', in which under various appellations, the Sun identifying 
with the Supreme Spirit is adored. }? 

From the verses addressed to Dadhikra, it is difficult to comment on the 
original identity of the deity. The etymological meaning, being uncertain, 
cannot be said to throw any light on the nature of Dadhikrü. The word 
"Dadhikra' is given in the Naighantuka (1.41) as a synonym of horse. According 
to Yaska, Dadhikra is so called because it runs while bearing a rider on its 
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back, or it neighs while bearing a rider on its back or it looks beautiful while 
bearing a rider on its back. According to Sáyana, Dadhikra, in the form of 
a horse is identified with Agni!>, probably for the reason that Agni is like a 
horse that carries the Gods as well as the offerings. !¢ 


Regarding the etymology of the word ‘Dadhikra’, Macdonell opines that 
the second part of the compound may be a by-form of the root ‘kr’, ‘to scatter’, 
and the word would then mean ‘scattering curdled milk’, in allusion to the 
dew or rime appearing at sunrise. To him, Dadhyafic is allied to Dadhikara 
in name, and possibly in nature, since he is spoken of as having a horse's 
head. Griffith also thinks that Dadhikra probably, is a personification of the 
morning sun and the name is probably derived from 'dadhi', thickened milk 
and from ‘kf’, ‘to scatter’, in allusion to the rising sun spreading dew and 
hoar-frost like milk.!8 This view seems to be allied to the view of Panikkar, 
to whom Dadhikra is a divine figure of a horse, representing the rising sun. 
Wilson considers Dadhikrü as the sun under the type of a horse!9, probably 
because of the last verse (IV.40.5) among the Dadhikra hymns of the fourth 
mandala, Roth and Grassmann also think that Dadhikr represents in the form 
of a swift steed the circling ball of the sun. Macdonell shows that this view 
is supported by the fact that the deity with whom Dadhikra is most closely 
connected is Usas, that the sun is often conceived as a steed or a bird and 
that he is sometimes regarded as warlike.20 

Bergaigne thinks that the word‘Dadhikra’ signifies literally ‘causing to 
flow that curdled milk' and the name 'Dadhikra' is rather allied to lightning, 
but the deity represents Agni including his solar and lightning form. Further, he 
finds an intimate connection of Dadhikrà with Soma and assumes an allusion 
to the myth of the descent of Soma in the verse IV.38.5.?! 


Ludwig, Pischel, Bradke and Oldenberg, however, agree in this opinion 
that Dadhikrà was not a deity, but an actual horse famous as racer or charger, 
which received divine honours. Keith, however, discards this view and 
comments that this is to exaggerate the value attached by the Vedic Indians 
to the sport of horse racing. To him, the name ‘Dadhikra’ appears to mean 
*he who scatters the curd'. According to Keith, Bergaigne's view that lightning 
is specially referred to may be supported by the swiftness of Dadhikra, but 
it cannot be explained clearly unless the Sun were taken as meant. Again, Keith 
refers to the view of Hillebrandt who has suggested that the steed achieved 
divine honour as being the horse which was to be sacrificed at the end of 
the period of a year. Keith, however, finds a sun fetish in the sacrificial horse 
and thus concludes that the horse Dadhikra is the theriomorphic form of sun, 
which in the horse sacrifice is represented by a real horse??. 


113 


Departmental Journal Samskrta Bharati 


Hansanarayana Bhattacharya holds the opinion that Dadhikra, the divine 
horse, indeed, symbolises the all-pervading lustre of the Sun or the all- 
devouring nature of Agni.” This view is supported by the etymology of the 
word ‘asva’, which, according to Nirukta, is so called because it trots on the 
road or it eats too much. According to Bhattacharya, Dadhikra, perhaps, 
symbolises either the rising sun or the sacrificial fire, kindled in the morning. 


Yaska shows that in the Vedic passages Dadhikra is celebrated both in 
the sense of a horse and of a deity. However, there is no indication that 
the Nairuktas, the most ancient tradition of Vedic interpretation identifies 
Dadhikra with Agni or with Sürya. In the Dadhikra-hymns, the deity has been 
compared to both of them and these comparisons seem to be the source and 
inspiration of the spirit of such identification later. In both cases, the upameya 
is Dadhikra and the uparmana is either. Agni or Sürya. Further, the figure is 
always Upama, and not even Rüpaka. In this manner, it appears that Dadhikrà, 
originally only a war-horse became identified with Agni or Sürya in the course 
of mythological development. 


| According to the mystic interpreters like Sri Aurobindo etc., Vedic deities 
are not only poetical personifications of abstract ideas or of psychological and 
physical functions of Nature. They often imply, indeed, someting more. In 
the images of physical Nature the Vedic poets rather sing the hymn of our 
spiritual ascension. In this respect, various types of animals play an important 
role in the figurative language of the Vedic poets. Thus, the Vedic horse, in fact, 
is a symbol of power, spiritual strength and the force of tapasyd. In this respect, 
Dadhikra seems to have a mystic nature. In fact, frequent mentions of the 
horse of Agni and of Indra are there in the fourth mandala and even a couple 
of verses in a hymn (1V.32.23,24) are addressed to the two horses of Indra. 
Dadhikra, the divine war-horse thus seems to convey the spirit of mysticism 
that characterises Vamadeva, the seer of the fourth mandala. 


From this deliberation, we find that scholars held distinguished opinions 
on the identity of Dadhikra. However, we may conclude that Dadhikra, indeed, 
is characteristically the divine war-horse and his identification with Agni or 
Sürya is very much symbolic. 


Notes & Reference: 


l. 'dravyam devatü tyàgah'(Küty&áyana-Srautasütram 1.2.2) 
2. Sarvanukramani, pari.sec. 2.5 

3. vide Bergaigne, Vedic Religion (Vol. IT). p. 464, [7.2 
4. 'aditirakhandaniyo dadhikra’ (Sàyaga on RV. IV.39.3) 
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‘unyadevatakesu mantresvunyudevatdstutistasdit nipatubhaktvinna virudhyate' 
(Sayana on RV. IV.39.1) 


‘didivdisaii nágnim' (RV. IV.39.2) 
‘ydtumiva dhrajantam! (RV. IV.38.3) 
‘Syenasyeva dhrajatah (RV. IV.40.3) 
RV. IV.38.10 
RV. IV.39.5 


. RV. IV.38.8 


vide Macdonell, Vedic Mythology, p.148 and Bergaigne, Vedic Religion (Vol.I), 
p. 466 


. vide Süyana on RV. IV.40.5 


Yaska in his Nirukta (2.7) shows the etymology of the word as ‘tatra dadhikrà 
ityetad dadhat krümatiti và, dadhat krandutiti và, dudhadaáküri bhavatiti va’, 
on which Durgicirya comments ‘tutru sadviüsake a$vübhidhünagane dadhikrà 
ityetat padail saildigdham’. 

‘agnerasvariipasyaiva dadhikrikhyatvddugnestadripatvail brdhmune samdmn- 
dium’ (Sayana on RV. IV.38.2) 

Cf. RV.IIL2724 etc. 

vide Macdonell, Vedic Mythology, pp. 148-149 


vide Griffith, The Hymns of the &Rgveda, p. 226 


. vide Wilson, H.H. (ed.), The Rigveda (Vol. गा), intr. p. vi 

. vide Macdonell, Vedic Mythology, p. 149 

. vide Bergaigne, Vedic Religion (Vol.I), pp. 465-466 

. vide Keith, The Religion and the Philosophy of the Veda and Upanisads (Pt. 1), 


p. 190 


. vide Hinduder Devadevi, Udbhava O Kramavikü$a (Pt.D, p. 458 


‘a$vah kasmüdasnute. adhvánam mahdSuno bhavatiti va’ (Nir.2.27) 


. vide Hinduder Devadevi, Udbhava O Kramavikáü$a (Pt. p. 458 


'tasyüsvavad devatdvacca nigamàá bhavanti’ (Nir.2.7) 
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निघण्टुशास्त्रीय एक ऐतिहासिक समीक्षा 


हरिदास सरकार* 


वेद विश्व की सबसे प्राचीनतम निधि है, उसके रहस्य को स्पष्ट करने के लिए प्राचीनकाल 
से ही प्रयास होता रहा है, उसी श्रूखंला की एक महत्त्वपूर्ण कडी निरुक्त है। आचार्य 
यास्क इस तथ्य को स्पष्टरूप से कहते हैं कि साक्षात्‌ कृतधर्मा ऋषियों ने ज्ञान को 
ग्रहण करने में असमर्थ, अवरकालीन श्रुत ऋषियों को उपदेश के द्वारा मंत्र सम्बन्धी 
ज्ञान प्रदान किया, परन्तु, जब इनसे अगली पीढ़ी श्रुति परम्परा से भी वेदज्ञान को धारण करने 
में भी असमर्थ हो गयी, तब इस ग्रन्थ तथा अन्य वेदाङ्गौं का समाम्नान किया गया*। 

परन्तु आज निरुक्त का महत्त्व एक भिन्न रूप में सामने आया है। निरुक्त की 
उपयोगिता आज केवल मन्त्रार्थ को स्पष्ट करने के लिए नहीं है, अपितु भाषा के अनसुलझे 
रहस्यों को सुलझाने के लिए भी है। भाषा विज्ञान आज जिन स्थापनाओं के सहारे अपने 
को गौरवान्वित अनुभव करता है, उनका प्रौढ़ विवेचन आज से लगभग २५०० वर्ष पूर्व 
यास्क ने किया था, इसलिये भी निरुक्त का पर्यालोचन आज के युग में अपना महत्त्व 
रखता है। 

आचार्य यास्क का निरुक्त प्रतिपाद्य की दृष्टि से कोई स्वतन्त्र ग्रन्थ नहीं है, अपितु 
निघण्टु नामक एक अन्य ग्रन्थ का भाष्य है, जैसा कि 'क्रज्वर्थवृत्ति, उपोद्धात' में कहा 
गया है। 'अयञ्च तस्या द्वादशाध्यायीभाष्यविस्तर; ' और एक उक्ति' पञ्चाध्यायी निघण्टोश्च 
निरुक्तमुपरि स्थितम्‌।। आचार्य यास्क ने अपने व्याख्येय ग्रन्थ का नाम 'समाम्नाय दिया 
है-समाम्नाय: समाम्नातः, स व्याख्यातव्य (१/१) समाम्नाय शब्द का व्युत्यत्तिलभ्य अर्थ 
परम्परा प्राप्त लेख है। लाक्षणिक रूप से इसका अर्थ है परम्परा प्राप्त सूची, और 
उसके बाद वेदों से लिए गये शब्दों की सूची अर्थ में इसका प्रयोग हुआ है। 

आचार्य यास्क ने एस समाम्नाय का नामान्तर निघण्टव: (१/१) दिया ti यों, 
एकवचनान्त निघण्टुः शब्द भी शब्दकोष अर्थ में प्रयुक्त होता है! यास्क ने समाम्नाय के 
लिए निघण्टवः का जो प्रयोग किया है, वह इसमें पठित शब्दों के लिए किया है। 
अर्थात्‌ यास्क (१/१) के अनुसार वेदों के समाहरण (निकाल) करके एकत्र (ग्रन्थरूप 
TR) निबद्ध किये शब्द ही निघण्टवः i 

यों तो निघण्टु एक छोटा सा ग्रन्थ ही है। इसमें कुल १७७० या १७७१ शब्द तीन 
काण्डा और पांच अध्यायो में निबद्ध हैं, किन्तु कालक्रम से इस छोटे से ग्रन्थ का भी 
संस्कार परिष्कार थोड़ा बहुत हुआ ही है। देश भर में निघण्टु की जितनी पाण्डुलिपियां 
मिली हैं उनमें से कुछ में लघुपाठ मिला है और कुछ में बुहत्पाठ, जैसे कि डॉ० लक्ष्मणस्वरूप 


*Lecturer, Department of Sanskrit, University of Calcutta 


117 


Departmental Journal Samskrta Bharaf 


ने “निरुक्त का अनुवाद", भुमिका के पृष्ठ ९-१२ में लिखा है। इन दोनों पाठों में न केवल 
शब्द संख्या की दृष्टि से ही अन्तर है, अपितु शैली की दृष्टि से भी कुछ महत्त्वपूर्ण 
अन्तर है। बृहत्पाठ में कुल मिला कर १७७० शब्द सङ्कलित हैं। बृहत्पाठ में उपलब्ध 
निम्नलिखित शब्द लघुपाठ में नहीं है। 
१. अनेमा (३/८) Yo १७, टि. १५। 
. आचके (२/६) Yo ९, टि. २। 
. आहिकम्‌ (३/१२) Yo १८, टि. ६। 
. इरज्यति (३/५) Wo १६, टि. २२। 
ऋजुनीती (४/३/९३) Yo २५, टि. १८। 
. क्षुल्लक (३/२) Yo १५, टि. १४। 
. जूर्वति (२/१९) Jo १४, टि. १५! 
. तुञ्जति (३/२०) Wo Yo, टि. ११। 
. तूयम्‌ (१/१२) Jo ५, टि. ९। 
१०. दूतः (४/२/३) Yo २३, टि. gol 
११. धवाः (२/३) Wo ८, दि. २। 
१२. नभसी (३/३०) Yo २२, टि. ३। 
१३. नीळम्‌ (३/४) Wo १६, टि. ७। 
१४. नूच (४/१/३१) Yo २३, टि. २। 
१५. यशः (२/७) Wo ९, टि. १०। 
१६. यहः (१/१२) Yo v, टि. Rol 
१७. विपः (३/१५) Jo १९, टि. ७। 
१८. शिरिम्बिठः (४/३/१२१) Yo २५, टि. २। 
१९. सुम्नम्‌ (३/६) Yo १७, टि. ६। 


NO EM fF X NS 


निम्नलिखित शब्द लघुपाठ में हैं, बृहत्पाठ में नहीं: 
. अक्षरा (१/१२) Yo ४२, टि. wel 
. अनिन्द्यः (३/८) Jo १७, टि. १६। 
. अपुः (३/७) Yo १७, टि. ९। 
. अवटः (३/२३) Yo २०, टि. १७। 
. इरध्यति (३/५) Jo १६, टि. २२। 
. तृक्वा (३/२४) qe २१, टि. २। 
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नण्यौ (३/३०) Jo २२, टि. ४। 
पाजः (२/७) Wo ९, टि. ६। 

बृहती (3/39) Jo २२, टि. ५। 
माकीम्‌ (३/१२) Yo १८, टि. ७। 
Rer (३/२४) Yo २१, टि. २। 
रोधसी (३/३०) Yo २२, टि. २। 
वृश्चति (३/२०) Yo २०, टि. १०। 
WAL (२/१७) Wo १४, टि. १। 
समीथे (३/१७) Yo १४, टि. १। 


इसके अलावा निघण्टु (२/१४) के दोनों पाठों में शब्दों की सङ्ख्या तो समान ही 
है, पर कुछ शब्द एक पाठ में हैं, तो दूसरे में नहीं, निम्नलिखित शब्द लघुपाठ में है, 


बृहत्पाठ में नहीं :- 

१. अर्चात ९. क्षिणोति, १३. धूवति २५ वदति 
२. अथर्यति १०. जगति १८. नख्यति २६. वल्गृयति 
३. अधुधुः ११. जगाति १८. नेदति २७. व्रजति। 
४. अर्षति १२. जायति २०. पतयति २८. षःकति। 
५. अलर्यति १३. दध्नोति २१. मिनति २९. सस्ति 
६. ईहते १४. द्रुम्मति २२. मियक्षति ३०. हम्मति 
७, ऋणर्ति १५. धवति २३. राति ३१. हयति 
८. कणति १६. धावति २४. रूदूहति 
इसी खण्ड (२/१४) के बृहत्पाठ में निम्नलिखित शब्द हैं, जो लघुपाठ में नहीं हैं। 
१. अनति १०. एति १९. द्रुळति २८. यतते, 
२. अयुथुः ११. जमति २०. धमति २९. रथर्यति 
३. अरुषति १२. जङ्गन्ति २१. नक्षति ३०. रेजति 
४. अर्दति १३. जवति २२. नवते ३१. वहते 
५. आर्यति १४. जसति २३. नसते ३२. सर्सृते 
६. इयर्ति १५. जिन्वति २४. फणति ३३. स्वरति 
७. इषति १६. दभनोति २५. मर्दति ३४. हनति 
८. Sed १७. द्रमति २६. मिनाति ३५. हर्यति 
९. ऋणोति १८, द्राति २७. म्यक्षति 
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निघण्टु (३/१४) के लघुपाठ के लघुपाठ में बृहत्पाठ की अपेक्षा दस शब्द कम हैं। 
जितने हैं उनमें से भी निम्नलिखित शब्द बृहत्पाठ में नहीं मिलते:-- 

१. कल्पते ३. भणति ५. मन्त्रयते ७. स्वदति 

२. पिपृक्षाः ४. भणायते ६. wed ८. स्वपिति 


शैली की दृष्टि से इन दोनों पाठों में निम्नलिखित अन्तर है: 

१. डॉ० लक्ष्मणस्वरूप, निघण्टुपाठ, पृष्ठ २५, टि. ६ के अनुसार बृहत्पाठ में चौथे 
अध्याय में तीन खण्ड हैं। जब कि लघुपाठ में चार खण्ड हैं। लघुपाठ में तीसरे खण्ड का 
अन्तिम शब्द है शाशदान:* बृहत्पाठ (तीसरे खण्ड) के शाशदानः के बाद के शेष शब्दों 
का एक अलग से चौथा खण्ड लघुपाठ में है। 

२. बृहत्पाठ में पांचवें अध्याय में छह खण्ड हैं। लघुपाठ में पहले तथा दूसरे खण्ड 
को मिलाकर एक खण्ड किया गया gh इससे लगता है कि लघुपाठ में पांचवें अध्याय 
में पांच ही खण्ड रहे od 

३. लघुपाठ में अध्यायान्तर्गत खण्डो में उन खण्डों का विवरण बृहत्पाठ की तुलना में 
संक्षिप्त wi लघुपाठ में १/१ का पाठ हैं: गौः ग्मा। ..... गोत्रेति पृथिव्याः । अर्थात्‌ गौः, 
ग्मा...गोत्रा ये पृथ्वी के (पर्याय शब्द हैं)। इसके विपरीत बृहत्पाठ में यही पाठ याँ 
परिवर्धित हैः-गौः। ग्मा। ..... गोत्रेत्येकविंशतिः। पृथिवीनामधेयानि। अर्थात्‌ गौः, TL. 
गोत्रा ये इक्कीस पृथिवी के नाम (हैं) । 

बृहत्पाठ में प्रत्येक खण्ड के अन्त में उस खण्ड में सङ्ककित शब्दों को संख्या 
भी दे दी गई है कुछ हस्तलेखों में तो इससे बीच (विकास) की स्थिति भी दिखलाई 
पड़ती है अर्थात्‌ उन में गौः। ग्मा। ... गोत्रेति पृथिव्याः।।२१।। इस प्रकार अड्डों में 
खण्डान्तर्गत शब्दों की सङ्ख्या दी गई है, और सङ्ख्या शब्द तथा नामधेयानि जैसे 
परिचायक पद का प्रयोग नहीं किया गया है। 

(४) बृहत्पाठ में प्रत्येक अध्याय के अन्त में उस अध्याय में आए खण्डां का 
पहला शब्द खण्डसूत्र के रूप में देकर उस अध्याय के खण्डों की संख्य भी दे दी 
गई है। जैसे प्रथम अध्याय के अन्त में बृहत्पाठ में 'गौर्हेमाम्बरं स्व: Gea आता: श्यावी 
विभावरी वस्तोरद्रिः श्लोकोर्णोबनयोत्यो हरी इन्द्रस्य भ्राजते जमदिति सप्तदश'। यह खण्डसूत्र 
मिलता है। इसी प्रकार अन्य अध्यायो के अन्त में भी ऐसे ही खण्डसूत्र बृहत्पाठ में 
मिलते हैं, लघुपाठ में d 

निघण्टु उपलब्ध वाङ्मय में विश्व का सबसे पहला कोश ग्रन्थ है। निघण्टु का 
सङ्कलन एक बहुत सुनियोजित परिकल्पना पर हुआ है। इसके पहले तीन अध्यायो में 
एकार्थक सरल शब्द निबद्ध हैं। पहले शब्द दिये गये हैं, फिर उनका एक प्रसिद्ध पर्याय 
शब्द देकर उनकी संख्या बदला दी गई है, यास्क ने निरुक्त (१/२०) में इन अध्यायो को 
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नैघण्टुक काण्ड के अन्तर्गत माना है। चौथे अध्याय में अनेकार्थवाची क्लिष्ट शब्द तीन 
खण्डों में निवद्ध हैं। इसे उन्होंने (४/१ में) नैगम या ऐकपदिककाण्ड कहा हैं। पाँचवें 
अध्याय में देवाताओं से सम्बन्ध शब्द हैं। इस अध्याय को उन्होंने (१/२० में) दैवत 
काण्ड नाम दिया है। 

प्रथम तीन अध्यायों में शब्दों का सङ्कलन भी एक व्यवस्था के अनुसार सुगठित एवं 
सुनियोजित रूप में किया गया है। 

प्रथम अध्याय में सत्रह खण्डों में पृथ्वी, अन्तरिक्ष, दिशा, मेघ, रश्मि, जल, नदी आदि 
भौतिक तथा प्राकृतिक वस्तुओं एवं उनसे सम्बद्ध क्रियाओं के वाचक ४१५ पर्याय शब्द 
सङ्कलित हैं। 

द्वितीय अध्याय में बाईस खण्डो में मनुष्य उसके आङ्गो, उसके उपयोग की वस्तुओं, 
उसके कर्म और विविध क्रियाओं से सम्बद्ध ५१६ पर्यायवाची शब्द दिये गए हैं। 

तीसरे अध्याय में ३० खण्डों में बहुत छोटा, बड़ा आदि विशेषण, सुख आदि 
भावाभिव्यञ्जक, प्रज्ञा तथा उससे सम्बद्ध विभिन्न क्रियाओं के अभिधायक ४१० पर्याय शब्दों 
का सङ्ग्रह है।*इन तीनों अध्यायो अर्थात्‌ नैघण्टुक काण्ड में कुल १३४१ शब्द सङ्कलित 
है। 

चौथे अध्याय -में व्युत्पत्ति की दृष्टि से कठिन (अनवगत संस्कार) २७९ शब्दों को तीन 
खण्डों में ,सङ्कलित किया गया है। यह सङ्कलन किस आधार पर है, यह स्पष्ट नहीं है। 

पाँचवें अध्याय में कुल छह खण्डों में १५१ नाम सङ्कलित हैं। प्रथम तीन usb 
पृथ्वी स्थानीय देवताओं के ५२ नाम है। चौथे खण्ड में अन्तरिक्ष के देवताओं के ३२ तथा 
पाँचवे खण्ड में अन्तरिक्ष के ही छोटे मोटे देवताओं और विभिन्न स्त्री देवताओं के 
३६नाम हैं। छठे खण्ड में झुलोक के देवताओं के ३१ नाम सङ्कलित Ui 


नोट्स 

. निरु १.२०, दुर्ग, निरुक्तवृत्ति पृ ११४-१५ 

. न्रिभाष्यरत्म, अनुवाकानुक्रमणी, १/६ 

. पर ऋज्वर्थवृत्तिः यस्मादेते गवादयः ... समाहृत्य ग्रन्थीकृता इत्यर्थः १/१। 
. डॉ० लक्ष्मणसरूप, निघण्ट्रुपाठ, पृष्ठ २४, टि. १२।. 

. डॉ० लक्ष्मणसरूप, निघण्टुपाठ, पृष्ठ २५, टि. ७ और ९। 
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Some Problematic Readings of Prakrta in the 
Abhijianasakuntalam 
Dipankar Mukhopadhyaya* 


The Abhijfidnusakuntalaum of Kalidasa has mainly three varieties of Prakrta, 
namely Maharastri, Sauraseni and Magadhi. The date of Kalidasa, though 
controversial, is assigned to the 3rd Century A.D., some say, it should be 5th 
Century A.D., if 1st Century B.C. is not accepted as the date of Kalidasa. 
So we can assume that the Prakrta as used by Kalidasa is the Prakrta as was 
current in his time. We do not know any Prakrta grammar at the time of 
Kalidasa whom he has followed for the language of Prakrta. Vararuci's 
Prükrtaprakàása, though very old, seems to have composed by the 6th century 
A.D. However, we are not as much concerned whether Kalidása has followed 
Vararuci's Prükrtaprakása (if the date of Vararuci is earlier than Kalidasa) 
on any other Prakrta grammar prevalent at that time, whose manuscript was 
lost in course of time. Anyway, this does not in any case overstate the case 
in point. 

As far as the three Prükrta languages like Miharastri, Sauraseni and 
Magadhi are concerned, the 1st and the last Prakrta are very few in the drama 
AbhijfidnaSakuntalam. In the introductory portion of this drama, one verse, as 
sung by Nati, the actress, goes like— 

“ईसीसिचुम्विआई भमरेहिं सुउमारकेसरसिहाइ। 

ओदंसअन्ति दअमाणा पमदाओ सिरीसकुसुमाइं।।' (1/4) 

meaning-“‘Loving (amorous) fair-ones make carryings of the §irisa- 

blossoms that are very gently kissed by bees (and) the points-of-whose 
fulfilments are very delicate”. (translation taken from the edition of Monier 
-Williams of Abhijfianasakuntalam). And again in the beginning of the fifth 
act of this drama, another verse as sung by Haüsapadika goes like- 

' अहिणवमहुलोलुवो qu तह परिचुम्विअ चूअमज्जरिं। 

कमलवसझइमेत्तणिव्वुदो महुअर विमूहरिओ सि णं कहं।।' (5/1) 

which means, “0 Bee, how (is it that) you, ever longing for fresh honey, 
having in that manner kissed the mango-blossom, have (now) forgotten it, being 
satisfied with a mere residence in the lotus” (translation of Monier-Willams). 
These two songs are in Mihiristri. As these verses are meant for songs 
according to the rules of Sanskrit Dramaturgy, those should be in Maharastri 
आसामेव च गाथासु महाराष्ट्री प्रयोजयेत्‌ (Sahityadarpana, 6/159). 


*Lecturer, Department of Sanskrit, University of Calcutta. 
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And in the introductory portion of the 6th act, there are some passages 
spoken by the fisherman are supposed to be in Mügadhi and the rest of the 
Prükrta passages are in Sauraseni spoken by the ladies and the Vidusaka of the 
Abhüfianasakuntalam. 

The characteristic features of all these Prükrta passages are very 
straightforward. It means that the normal characteristics of Maharástri as given 
by Prakrta grammarians of later dates are found in these passages. The Magadhi 
of the fisherman as edited by Sanskrit Scholars are in many ways corrupt 
and therefore cannot be said anything emphatically. Pischel's edition of the 
Abhijfianasakuntalam is supposed to be purer than anyother editions of 
Sakuntalas. But even, there are some problems. The features of Sauraseni as 
found in most of the editions of Sakuntala are more or less acceptable, even 
though, some corrections are still needed here and there. This then is the 
general picture of Prakrta in the Abhiüjfiánasakuntalam. 

The Problems which we can see in the Prakrtas of Kalidasa are mainly 
editorial. For example, the first verse like इसीसि चुम्विआइ etc..., used in 
Prastavana, the reading of the word like ओदंसयन्ति seems to be a little defective 
even though, in most of the editions, if not all, reading is like this. As it 
is in Mahárüstri dialect, where the "da" (द) in the intervocalie position seems 
to be irregular. Different editions have different readings with regard to this 
word. MLR. Kale takes the reading ओदंसयन्ति, while Richard Pischel takes the 
reading अवअंसअन्ति, while Monier-Williams has the reading ओदंसयन्ति which 
R. Gajendragadkar has followed. As for as the other readings are concerned, 
there is, as such no difficulty, apart from the fact that, some take the word 
सदयं and पमदाओ, in the same breadth of ओदंसअन्ति. The problems is, the Prakrta 
reading with intervocalic “da” (द) in the Mihiristri Prakrt words are 
somewhat irregular. The actual reading should be either अवअंसअन्ति as given 
by Pischel or ओअंसअन्ति as should be given by others. The problem is, as 
far as, अवअंसअन्ति is concerned, the metre is a part with the verse, while 
ओअंसअन्ति has one more or less and so in most of the editions ओअंसअन्ति 
is discharged but अवअंसअन्ति is more or less accepted. The difficulty is with 
the reading ओदंसअन्ति, Because in Mähäräştrī Verse, the intervocalie ‘da’ (द) 
is not permissible, as faras, the prescription of grammar is concerned. 
Moreover, in Maharastri Prakrt, ‘tu’ (त) changed into intervocalie ‘da’ (द) 
is not permissible by grammar, even though, the reading ओदंसअन्ति is actually 
accepted by most of the editions like M.R. Kale, Monier-Williams, R. 
Gajendragadkar etc. The Sanskrit reading of ‘O’ (ओ) in given as ‘ava’ (अव) 
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which in Prükrta first becomes ‘au’ (318) and then by euphonic combination 
(ie. Sandhi) it becomes *O" ‘ ओ'. So the reading with ‘O’ (ओ) in alright. 
But the question is that the Sanskrit तंसयन्ति has दंसअन्ति which is irregular 
in Maharastri, because the intervocalie ‘ta’ (त) does not change to ‘da’ (द) 
in Maharastri, particularly, when the intervocalic ‘da’ (द) has a strong 
characteristic of Sauraseni. The problem can be solved by Vararuci's Prükrta 
grammar. Vararuci in his Prakrtaprakàfa, gives a sutra like “ऋत्वादिषु तो दः? 
(2/7), which means that the word ta (त) is changed into da (@) in the group 
of words beginning with ऋतु and the like. This view is also accepted by some 
other eminent grammarians like Kramadi$vara, Ramsharma, and Markandeya. 
They all belong to the eastern school of Prakrta grammarians. In one word 
the eastern school of Prakrta, grammarian recognises intervocalic ‘da’ (@) 
even in Maharastri Prakrta, of course, in a group of words where intervocalic 
“ta? (त) is used. This seems to be the influence of Sauraseni (and also of 
Maàgadhi) in the eastern region of India. Hemchandra, of course, does not 
accept this intervocalic ‘da’ (द) in Maharastri at all. In fact, Hemacandra 
has categorically denied this in the vrtti of one of his sütra's as followers: 


अत्र केचित्‌ ऋत्वादिषु द इति आरब्धवन्तः स तु शौरसेनी-मागधीविषय एव दूश्यते 
इति नोच्यते। प्राकृते हि ऋतु Rg Bg etc. under रुहिते दिना ण्णः 1/209. 


This shows that as far as the reading of intervocalic ‘da’ (द) in Maharastri 
is concerned, it can only be accepted by the prescription of eastern school 
of Prakrta grammarians. So also the reading सदअम and पमदाआ. Following 
the tradition of Hemacandra the reading should be पमआओओ and सअअं. But 
is seems that Pischel has also carried out with the reading सदअ where 
intervocalic ‘da’ (द) is retained but in the case of पमदाआ, he has accepted 
the reading पमआओ. The question is as the readings with ‘da’ (द) and without 
‘da’ (&) is sometimes accepted and sometimes not, it is because of the fact 
that all these readings are so prominent that no editor wants to correct them 
by the prescription of Hemachandra, nor do they want to improve upon the 
reading with ‘da’ (द) by following the dictum of the eastern Prakrt 
grammarians. I believe that neither of the editors have followed strictly any 
school for this passage. I suggest that the reading, without intervocalic ‘da’ 
(द्‌) should be accepted in this Maāhārāstrī passage. 

The second problem of the drama Abhijfianasakuntalam, is the Magadhi 
passages of the sixth act. Most of the editions of Sakuntalas are corrupt in 
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this regard. They are not at par with the Magadhi features of Prakrta grammar, 
as described by Prakrta grammarians. As we know that the Prakrta grammaians 
are divided into two schools: 1) Eastern and 2) Western. Each school has some 
particular characteristic features of Prákrta which are not found in the other 
school. But not a single edition has followed grammar of any school in editing 
the sixth act of Sakuntala text. But Pischel has tried to correct all these silly 
mistakes of Magadhis in his edition, but he has corrected all these mistakes 
in accordance with the grammar if Hemacandra, who belongs to the Western 
school of Prakrta grammarians. As a result, some of the readings of the 
Magadhi passages seems to be defective. Let us go through some examples of 
it. In the sixth act of the Abhijfianasakuntalam in some editions in the Magadhi 
passages, the reading like—rannd de padiggahe dinne (रण्णा दे पडिग्गहे दिण्णे 
meaning— Was it (ring) a present awarded by the king?”...) in the speech 
of Januka, one of the palicemen, to Dhivara in the interlude (praveSaka) of 
the Abhijfianasakuntalam is found. In this passage, the word ranná is not a 
Magadhi one, as described by the Prakrta grammarians of both the scholars. 
It should be luññā de paliggahe dinne (लज्जा दे पलिगूगहे दिण्णे) which is 
correctly used by Pischel in his edition, whereas Monier-Williams used the 
words in his edition like lannd padiggahe dinne (लण्णा (दे) पडिगूगहे R) 
which is not a correct usage according to the characteristic features of Magadhi 
type of Prakrta. 

The other type of confusion is found with the sibilants ‘sa’ (W) which 
is mostly represented by ‘sa’ (XI) in a non-conjunct form with sibilant, For 
example, duspeskadi, dcaskadi etc. are printed in the Magadhi passages of 
Sakuntala. Similarly, laskase, yaske etc. are printed in Pischel’s edition. Pischel 
in this connection, has followed the Prikrta grammar of Hemacandra to correct 
the corrupt passages of Magadhi, as far as Hemacandra's Prakrta grammar is 
concerned, Pischel is correct. But as in Magadhi all the sibilants are changed 
into palatal sa (XT), it is expected that even in conjunct, the palatal ‘sa’ (श) 
is to be used. But as Hemacandra has accepted dental ‘su’ (स), instead of palatal 
$a (RT) even in conjunct. As the Magadhi language belongs to the eastern region 
of India, it would have been better if the eastern school of Prakrta grammarians 
are to be fulfilled. The examples like duspeskadi, dcaskadi etc. cited earlier 
should be thereof, corrected with palatal ‘gu’ (RF) and should be printed and 
pronounced like duspeskadi, ácaskadi and so on. So also the words laskase 
should be laskaSe and yaske should be yaske and the like. If, in this way, the 
Magadhi passages are corrected in accordance with the prescripion of the eastern 
grammarians, then we could see the text in a corrected form. 
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The third point which we can see in the editions of Monier-Willams and 
Pischel, is the problem of intervocalic labial ‘ba’ (ब) and semivowel ‘va’ (ब). 
It is generally seen that in the edition of Monier-Williams, the labial ‘ba’ (ब) 
is used where sometimes semivowel ‘va’ (व) is to be used. Conversely, in the 
edition of pischel, following the prescription of Hemacandra’s Prakrit grammar, 
semivowel ‘va’ (4) is used. The difference between the two uses of ‘va’-s can 
only be reconsiled by following the development of ‘ba’ (व) in Prakrit. In the 
eastern school of Prakrit grammarians, Vararuci has only recongnised labial ‘ba’ 
(ब) and in some rare cases which can be changed into semivowel ‘va’ (व). 
But, in the western school, particularly, of Hemacandra, the two ba's are side- 
by-side recognised. The labial ‘ba’ (ब) is first changed into semivowel (i.e. 
antahsthah) ‘va’ (d) by the sūtra 'बोवः' (Hemacandra 1/237). In the initail 
stage, ‘pa’ (प) becomes also labial ‘ba’ (ब) by the sūtra ‘पी ब: ' (Hemacandra 
1/231). It is because of these two sütras generally a confusion arises, whether, 
prakrta has at all intervocalie ‘ba’ (ब) or not. In a sense, Pischel considers that 
all the “ba-s” therefore, should be semivowel ‘va’ (व), that is, his equation is 
“papa” (पाप) should be first "paba" (F) and then it becomes "páva" (पाव), 
and accordingly, he has corrected all the ‘ba-s’ into semivowel ‘va’ (व), But 
Monier-Williams has given emphasis on historical principles of *ba' (1), where 
‘ba’ (4) is the first development in prakrta. As a result, he has edited the book 
with labial ‘ba’ (ब) whereever necessary. As the eastern Prükrta grammarians 
have not said anything categorically on this point, Monier-Williams is 
historically correct in recognising labial ‘ba’ (ब) in most of the cases. It should 
be remembered in this connection that, in Pali language, the labial ‘ba’ (ब) 
is normally, accepted, even in conjunct, such as, Sanskrit ‘sarve (सर्वे) becomes 
‘sabbe’ (सब्बे) in Pali. Perhaps Monier-Williams has taken this clue for the 
historical treatment of ‘ba’ (ब) in Prakrta. 

I hope, while considering the Prakrta passages of the Abhijfianasakuntalam, 
these problems should be judged, according to the two schools of Prakrta 


grammarians, otherwise, the conflict in the Prakrta passages of any Sanskrit 
dramas cannot be reconciled. 
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Treatment of Metres in the Rkpratis$akhya 
Didhiti Biswas* 


Introduction 


In the interpretation of the language of the Vedas the Vadangas form a helping 
foundation. Skisi which forms a part of the six Vedüngas interprets the Veda 
from the angle of phonetics. Prütisükhya, the older treatise of Siksa, has dealt 
with the phonetic aspects of a particular Veda or occasionally that of a 
particular school. Rk Prütisükhya (RP), a treatise on Siksà stands out among 
the others as a very special one as it has not only dealt with the phonetic 
aspects but also has taken up metres for a critical review in its last three 
patalas(16-18). 

Science of metrics forms a separate branch of the Vedànga and that is 
represented by the Chandahsiitra of Pingala. In addition to that we have several 
other texts that also contain the discussion on Vedic metre and they are 
Nidünasütra by Patafijali, Upanidanasiitra by Gargya, Sankhàyana Srauta Sūtra 
(7.27), Chandonukramani, a part of the Rgarthadipikü, the commentary of 
Venkatamadhava. But the treatment of Vedic metre by the Rk Pratisakhya (RP) 
excels all the texts as it has pointed out some unique features of the Vedic 
metres not dealt with by the other texts. The present paper makes an attempt to 
discuss these characteristic features of the Vedic metres as highlighted by the 
RP. 


1. Variety of metres 


RP has shown the maximum number of varieties of the Vedic metre. One 
can come across 14 varieties of Gayatri and Trstubh each, 8 varieties of 
Anustubh, Brhati and Paükti each and 5 varieties of Jagati. No other text 
of Chandas has shown so many varieties of a particular metre. It is true that 
Pingala's Chandahsütra has shown 12 varieties of Paükti in comparison with 
9 varieties shown by RP, but regarding other metres RP records a number 
of varieties. 


2. The illustrations of each metre is quoted in the RP 


RP defined the metres along with the illustrations. Pingala’s Chandahsütra and 
other texts defined the metres without any illustrations. Incidentally it can be 
noted here that the example quoted by RP as one of the variety of Gayatri 
having four feet of six syllables is missing in the availabel recension of the 
RV. Regarding Aticchandas, which occurs very rarely in the RV had got 
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sufficient attention by RP. This text makes an elaborate discussion along with 
the specific examples of each of these metres. Pingala, on the other hand only 
defines these metres without any details and examples. More over the metres 
designated as Krti etc. are found only in the Khila part of the RV; but the 
RP does not miss to find out the examples of each and every variety of these 
metres also, 


3. The requisite number of syllables in a foot 


RP observes that the foot of a Vedic metre should either contain 8, 10, 11 
or 12 syllables and thus he accepts four types of foot : Gayatri (8), Viraj (10), 
Trstubh (11) and Jagatr (12). The author of RP makes an important observation 
here as he comments that 


etai$chandaüsi vartante sarvanyanyairato 'lpa$ah/ 
etadvikara evanye sarve tu prakrtah// 17.40 


All the metres are constituted of these above mentioned feet, and any 
foot containing less or more than the requisite number of syllables is taken 
as the variety of those original feet. The content of this verse signifies that 
RP could appreciate that a perfect metre should contain in its feet one of 
these four varieties of foot. Any deviation from them is not a regular feature. 


Incidentally it should be noted that the RP contradicts his own observation 
as he has accepted the feet of 6,7,9 and 13 syllables also. As for example it 
has described the Atinicrt metre, a variety of Gayatri having 7,6 and 7 syllabic 
feet respectively (16.22), Nastarüpà Anustubh containing three feet of 9,10 and 
13 syllables respectively (16.40), Viratsthana Trstubh consisting of four feet 
9,9,10 and 11 syllables (16.69) and so on. But this is not the fault of the 
metrician but the fault of the composers of the mantras as they suffer from 
the irregularity by not maintaining the pattern of the rhythm. RP, due to its 
respect to the tradition has no way but to accept these lines falling short of 
or exceeding the requisite number of syllables required in a regular metre. 
But it should be admitted that the authority of this text tries to find out the 
parity in the Vedic metre, as the parity is the soul of the metre and by 
maintaining the parity the beauty is experssed. 


4. Various methods of vyiiha 


Sometimes it is found that the Vedic metre becomes defective having just one 
or two syllables short than the required- number. In these cases syllabic 
restoration is proposed by pronouncing the semi vowels y and v in a word as 
iy and uv respectively followed by a vowel. Thus suvar is pronounced for svar, 
adhiye for adhye and so on. This is called vyzha. RP prescribes some more 
methods for such restoration of metre and comments; vyithedekaksaribhavan 
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padesiinesu sampade/ ksaipravarnamsca samyogàn vyapeydt sadrsaih svaraih 
(17.2223). So RP recommends vyüha in the ksaipra sandhi where the resulting 
form is y or v, in the sandhi between similar vowels and dissimilar vowels. 
The result of the vyiha is to allow hiatus in a word and there by the syllabic 
restoration of the metre is done. 


5. Determination of the place of laghu and guru 


The Vedic metres are governed by the number of syllables and the classical 
metres are characterised both by the number of syllables and the short (laghu) 
and long (guru) vowels. The modern western scholars have noted down the 
sequence of short and long in the last four places of the Vedic metrical foot 
also. But among the ancient treatise on Vedic metre RP stands exception as 
it shows that penultimate vowel of the foot of Jagat? and Gayatri are short 
and that of Trstubh and Virdj are long and this characteristic feature is called 
vrtta (varsisthdnisthayoresam laghüpottamamaksaram / gurvvetarayorrksu tad 
vrttam chandasüm prühuh / 17.39). RP is the only text that marked this 
characteristic feature of the Vedic metre and considered it as one of the 
determinant factors to know the completeness of a foot. 


Departmental Journal Samskrta Bharati 


RP puts so much importance on the short and long vowel in a metrical 
line that it records some siiras to identify them (18.37-44). Long vowels are 
guru and the short ones are laghu. A long vowel associated with a consonant 
becomes longer and a short vowel without any consonant becomes shorter. 
The laghu becomes guru if followed by a conjunct or a visarga. 


6. Discussion on the syllable 


As a syllabel is the unit of measuring a metrical foot so RP does not miss 
to define a syllable and go into a thorough discussion on it. According to 
this text savyafijanah sdnusvdrah Suddho vāpi svaro 'ksaram (18.32)- a vowel 
in association with a consonant or anusvdra or without either of them is called 
a syllable. A consonant being followed by a vowel becomes the part of that 
vowel and when placed in the last position becomes the part of the preceding 
vowel. The visarga and anusvára are the part of the preceding vowel and the 
preceding vowel of a conjunct is the part of the syllable immediately before 
it (18.33;34). 


7. Deliberation on the pause of different stanzas 


In the Vedic metres, according to RP the pause comes at the end of a foot. 
The Western scholars have shown that like the classical metres some of the 
Vedic metres also have caesura in the middle of a foot. In the RP we cannot 
find anything in conformity with the views of the later western scholars. The 
author of this text on the other hand makes a detailed study of the metrical 
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pause in a verse in its own way (18.46-57). As for example, in a verse of 
three feet the pause should be made after two lines and then after the third 
one or after one line and then after two lines. In a four-footed verse there 
are three alternatives, one can give a pause in the middle or after one line 
or after three lines and so on. Actually this is a unique deliberation made 
by RP and that too with suitable examples taken from the RV. 


8. Guideline for the identification of the completion of a metrical line 


The knowledge of the completeness of a metrical line (pada) is very important 
in the recitation as one gives a pause (yati) at the end of it. The completion of 
a line in Vedic metre cannot be clearly marked always. This happens due to 
the lack of or excess of requisite letters. In these situations, according to this 
text, prdya, artha and vrtta- these three aspects of pdda provide a guideline 
(17.25). 
a) The literal meaning of prāya is majority. The confusion of the 
completion of a line can be arrayed by a close observation of the majority 
of other lines. Uvata cites an example of Trstubh metre, gorna parva 
vi radā tirasca (RV I. 61.12). The first line is comprised of ten syllables 
and the other two lines of eleven syllables each. Now, as to the confusion 
whether the first line is composed in Viraj or Trstubh metre the associated 
lines confirm that it is in Trstubh and so, one should break up a syllable 
of the concerned foot to make it a complete foot of eleven syllables. 
However, in no way one should take a foot complete in the middle of 
a word even to justify the number of syllable (17.24) e.g. mádhyandinasya 
savanasya vrtrahannanedya(RV VIL. 37.1) are the first two lines of the 
mantra. The mantra is composed in Gayatri and in mojority of cases the 
foot of a Gayatri consists of eight, syllables. And so following the rule 
of praya one should not take a pause after eighth syllable i.e. after na 
in the present case because then the word savanasya will be split. 


b) Artha signifies the meaning of a line. It is often observed that a line 
ends by expressing a complete sense. So, the meaning of a pdda acts 
as a tool to determine its completeness. 

6) Vrtta is the determination of the position of long (guru) and short 
(laghu) vowel in a foot. RP observes that the penultimate svara of a foot 
containing eight or twelve syllables is short and that of the foot of ten 
and eleven syllables are long (RP 17.39). It is discussed before how RP 
(17.25) has noted this feature in different metrical line. Uvata has taken 
a verse in Purausnnik aldyyasya parasurnanáía tam (RV IX. 67.30) to 
explain this observation. According to the rule of vrtta this line should 
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not contain eleven, but twelve syllables, because the penultimate vowel 
in this line is short. An eleven-syllabic foot required the penultimate vowel 
to be long but here it is not so. It will be justified only when we can 
make it a twelve syllabic foot and so we have to take recourse to vyuha 
or breaking up of the syllable. 


RP makes an important observation that vifesasamnipate tu purvam 
pürvam param param (17.26) — in case of confusion priority should be given 
to the preceding principles to determine the completeness of a line. Thus in 
case of confusion between the mode of artha and vrtta, the preceding one 

` should be taken into consideration and so on. 


However, RP admits that ultimately the Vedic metre should be determined 
by the total number of syllables of a verse and by no other means-neither 
by the number of foot, nor by the sequence of the long or short vowel: 
aksardnyeva sarvatra nimittam balavattaram / vidyaddvipratipanndnadm pada- 
vrttaksarairrcam /f (17.21). 

But it is often observed that a mantra is having one or two syllables 
less or more than the requisite number. So this text comments that any metre, 
which is less than or in excess of one and two syllables than this requisite 
number can be designated as the same metre but only preceded by Nicrd and 
Bhürik respectively. Thus a foot of seven or six syllables can be designated 
a Nicrd Gdyatri and likewise a foot of nine or ten syllables is designated 
as Bhürik Gayatri. A verse of twenty six syllables, if bears the characteristic 
of Gayatri it should be taken as Virad Gayatri having two syllables more than 
the Gayatri verse and if it follows the Usnik metre it becomes Svarad Usnig 
having two syllables less than the original Usnik (17.2;3). 


9. Woe svara of the initial word of a foot should not be unaccented barring 
a few exceptions 


RP points out this characteristic feature of the Rgvedic verses excepting the 

cases where the verse beginning with unaccented u (anudáüttam tu pádadau 

novarjam vidyate padam 17.27). RP also records some exceptional cases where 

the initial word of the foot is totally unaccented. Uvata comments that this ' 
is another way to underline the ending of a foot and it enjoys the supremacy 

among all other factors. 


Incidentally it should be noted that there arises a contradiction between 
the opinions of Panini and that of the author of RP in this regard. Panini 
communicates that a totally unaccented svara cannot stand in the beginning 
of a foot (anudattam sarvamapddddau). But RP is more specific in its 
comments as it points out also the exceptional cases. 
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Another very important point comes to our notice as we go through the 
three examples of exceptional metrical lines composed in Dvipada Viraj (RV 
VII. 34.14;17;56.10). This metre is composed of twenty syllables. But the foot 
that is noted down by RP as having unaccented word in the initial place is 
composed of five syllables. It indicates indirectly that RP accepted the foot 
of five syllables also as regular. It is important to note that the western scholars 
observe that the Vedic metre is composed of either of 5,8,10,11 and 12 syllables. 
10. Discussion on pragatha 
Sometimes samagana is based on two verses instead of three. In that case 
those two verses are recited by the hotr priests and these verses are called 
pragütha. These couplets are founed in combination of two different meters. 
RP has made a thorough study of the pragathas and different combination 
of metres they formed of and also designated them accordingly with examples. 
As for example, a couplet (RV VIII. 46.4-5) having the first verse in Gayatri 
and the following one in Kakubh is designated as Gayatrakakubha (18.6), 
having first one in Brhati and the second one in Jagati (RV V.56.9;7.1) 
is called Barhata and so on. RP identifies twenty six varieties of pragátha. 
The names of pragdthas are mostly given according to the metre of the first 
verse. 

Conclusion 

From the discussion made above it becomes evident that RP is a unique treatise 
on siksa. Unlike other siksa and pratigakhya texts it had made an elaboate 
discussion on the Vedic metre also with all its different aspects. The author 
of RP differs from Pingala's Chandahsütra, which is a text exclusively on metre 
by detailing the metrical characteristics and solving some complex matters 
involved. He thus excels Pingala regarding the science of metrics. However, it 
will not be out of place to admit at the same time that there are some reasons 
to consider this portion as the later addition. First, the discussions of syllable, 
its part, guru and laghu already occur in the first patala (19-26, 37) and they 
are repeated in the eighteenth patala in a different language. Secondly, the 
vyüha, an important aspect of Vedic metre, specially for its restoration has 
already been discussed in the eighth patala (40) and has been repeated again 
in the seventeenth patala (22 and 23). So there are some possibilities to take 
this part of RP as later addition. However, whatever be its date or who ever 
be its author it cannot be denied that this portion of the RP with its deliberation 
on metre is of immense importance as it serves as a valuable guide to us 
in the deliberation of the Vedic metre, its pattern of rhythm and matter of 
determining metre of the Vedic mantras, specially the Rgvedic ones. 
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